Google 



This is a digital copy of a book that was preserved for generations on Hbrary shelves before it was carefully scanned by Google as part of a project 

to make the world's books discoverable online. 

It has survived long enough for the copyright to expire and the book to enter the public domain. A public domain book is one that was never subject 

to copyright or whose legal copyright term has expired. Whether a book is in the public domain may vary country to country. Public domain books 

are our gateways to the past, representing a wealth of history, culture and knowledge that's often difficult to discover. 

Marks, notations and other maiginalia present in the original volume will appear in this file - a reminder of this book's long journey from the 

publisher to a library and finally to you. 

Usage guidelines 

Google is proud to partner with libraries to digitize public domain materials and make them widely accessible. Public domain books belong to the 
public and we are merely their custodians. Nevertheless, this work is expensive, so in order to keep providing this resource, we liave taken steps to 
prevent abuse by commercial parties, including placing technical restrictions on automated querying. 
We also ask that you: 

+ Make non-commercial use of the files We designed Google Book Search for use by individuals, and we request that you use these files for 
personal, non-commercial purposes. 

+ Refrain fivm automated querying Do not send automated queries of any sort to Google's system: If you are conducting research on machine 
translation, optical character recognition or other areas where access to a large amount of text is helpful, please contact us. We encourage the 
use of public domain materials for these purposes and may be able to help. 

+ Maintain attributionTht GoogXt "watermark" you see on each file is essential for informing people about this project and helping them find 
additional materials through Google Book Search. Please do not remove it. 

+ Keep it legal Whatever your use, remember that you are responsible for ensuring that what you are doing is legal. Do not assume that just 
because we believe a book is in the public domain for users in the United States, that the work is also in the public domain for users in other 
countries. Whether a book is still in copyright varies from country to country, and we can't offer guidance on whether any specific use of 
any specific book is allowed. Please do not assume that a book's appearance in Google Book Search means it can be used in any manner 
anywhere in the world. Copyright infringement liabili^ can be quite severe. 

About Google Book Search 

Google's mission is to organize the world's information and to make it universally accessible and useful. Google Book Search helps readers 
discover the world's books while helping authors and publishers reach new audiences. You can search through the full text of this book on the web 

at |http : //books . google . com/| 



HARVARD 
DlVjNlTy 

iteoi&ipcat'lihvnj 



THE RELIGIOUS CONSCIOUSNESS 

A PaTCHOLOGICAL BTUDT 



BY THE SAME AUTHOR 

The Psychology op Reugious 
Belief. 

What Is Pragmatism ? 

India and Its Faiths. 

Democracy and Pe.\ce. 

Essays in Critical Realism (writ- 
ten in collaboration with six 
others). 



THE 
RELIGIOUS CONSCIOUSNESS 



A PSYCHOLOGICAL STUDY 



BY 



JAMES BISSETT^PJIATT, Ph.D. 

PrOFKMOE of PHILOSOPBT-lir^ILUAlfS CoiXSGB 



THE MACMILLAN COMPANY 

1921 

All rightB reserved 



1 



WARD 

Vheolo ml Library 






' • • r-- 






COPTBIGHT. 1020. 

Bt the macmillan company 



Sat up and electrotyped. Publiihcd June, xfj/ao. 



? , 






» 



r 




55 

■ri 



TO 
yn DEAR SISTER 

HARRIET PRATT CLARKE 



PREFACE 

The chief function of a preface is, I suppose, to provide 
information for the hurried reviewer who has not time to 
read further. In a sense the preface might be called the 
author's own book-review ; or it is the book's Apologia pro vita 
sua, No apology, to be sure, need be made for a new book on 
the psychology of religion. The science, if such we may call 
it, is still young, and good books upon it are scarca Perhaps, 
however, it is incumbent upon one who lays before the public 
so formidable-looking a volume as the present one, even within 
so new a field, to state at least his purpose and his point of 
view in writing it. 

My purpose is easily stated. It is, namely, to describe the 
religious conscumsnessj and to do so without having any point 
of view. Without, that is, having any point of view save that 
of the unprejudiced observer who has no thesis to prove. My 
aim, in short, has been purely descriptive, and my method 
purely empirical. Like other men I have my own theories 
about the philosophy of religion, but I have made unremitting 
efforts (and I trust with some success) to describe the religious 
consciousness without undue influence from my philosophical 
theories, but merely by going to experience and writing down 
what I find. 

I have also sought to cover the field with a fair degree of 

adequacy; to do justice by both religion and science; to hold 

the scales even between the individual and society (no easy 

matter in these days) ; and to make my book of value and (if 

possible) of interest to both the general reader and the technical 

student. I am, of course, painfully aware of the fact that in 

many ways I have fallen short of my aims. It is now over 

twelve years ago that I began writing the book; and in that 

length of time so many changes come over one's evaluations and 

one's style that in looking through the completed volume I can 

plainly see (though I hope the reader will not) several distinct 

strata of thought and language superimposed upon each other, 

vii 



viii PREFACE 

as through successive geologic ages. These diverse elements I 
think are not really inconsistent with each other, though in 
this I may be mistaken. 

In whatever else I have failed I hope at least that I have 
avoided provincialism, both of the geographical and of the in- 
tellectual variety. In order not to be confined to the American 
Protestant point of view I have seen what I could of Eoman 
Catholicism in Europe, and of Hinduism and Buddhism in 
India, Burma, and Ceylon. As to the more dangerous pro- 
vincialism of the spirit, none of us knows how far he suc- 
ceeds in escaping it To what extent my training in psy- 
chology has provincialized my judgment and my power of 
evaluation, the reader alone will be able to decide. 

My thanks are due to the editors of the American Journal 
of Religious Psychology and the Harvard Theological Review 
for permission to reprint (in revised form) some of the con- 
tent of this volume which first appeared in their pages; and 
to the following friends, former students of mine, who by the 
circulation of questionnaires aided me in the collection of some 
of my material — namely Mr. J. L. Cole, Mr. H. S. Dodd, 
Mr. P. W. Hammond, Mr. E. B. Hart, Mr. E. L. Hazelton, 
Mr. H. M. Ives, Mr. L. E. McCuen, Mr. C. B. Eogers, Mr. S. 
T. Stanley, and Mr. Y. Suzuki. Particularly to my wife am 
I indebted for increased insight into the inner nature of Eoman 
Catholicism, for considerable assistance in the preparation of 
my manuscript and, index, and for unfailing encouragement 
and keen though kindly criticism. 

Williamstown, Massachusetts. 
April, 1920. 
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THE RELIGIOUS CONSCIOUSNESS: 

A PSYCHOLOGICAL STUDY 



CHAPTER I 

BELIGION 

It is a rather odd fact that a word so repeatedly on the lips 
of men and connoting, apparently, one of the most obvious 
phenomena of human life should be so notoriously diflScult of 
definition as is the word Religion. None of us seem able to get 
along without using the word ; and yet when asked just what 
we mean by it very few of us can tell. Nor is this unsteadi- 
ness in the employment of the term confined to those who have 
done but little systematic thinking on the subject. Not that 
the great thinkers who have written books have neglected to tell 
^9 what religion is, — Professor Leuba enumerates forty-eight 
definitions of religion from as many great men ^ (and, else- 
where, adds two of his own, apparently to fill out the even half- 
hundred). But the striking thing about these definitions is 
^t, persuasive as many of them are, each learned doctor seems 
quite unpersuaded by any but his own. And when doctors dis- 
^e what are the rest of us going to do ? Can we be justified 
^ talking about religion at all ? 

The truth is, I suppose, that " religion " is one of those 
general and popular terms which have been used for centuries 
to cover so vague and indefinite a collection of phenomena 
that no definition can be framed which will include all its uses 
^d coincide with every one's meaning for it. Hence all defini- 
tions of religion are more or less arbitrary and should be taken 
rather as postulates than as axioms. In this sense I shall my- 
self propose a tentative definition of religion, not at all as a 

i"A Psychological Study of Religion." (New York, Mdcmillan: 1912.) 
Appendix. 
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2 THE KELIGIOUS CONSCIOUSNESS 

final or complete statement, nor because I think it of any great 
importance, but because I intend to write a book about religion 
and it therefore seems only fair that I should tell the reader 
in advance not what the word means, but what I am going 
to mean by the word. 

The definition which I propose is the following: Reli- 
gion is the serious and social attitude of individuals or com- 
munities toward the power or powers which they conceive as 
having ultimate control over their interests and destinies,* 
This definition I propose for what it is worth, and if it is 
found in several ways defective, I shall not be surprised, nor 
shall I greatly care. It has, however, one or two characteristics 
which seem to me of some merit, and to which I wish to call 
the reader's attention. And its first, and perhaps its only 
merit, is that^jt defines religion as an " attitude.'j This word 
as a psychological term has received its greatest emphasis and 
its clearest exposition from Professor Judd,' and it is 
from him, in a general way, that I borrow it. And with- 
out accepting all of Professor Judd's views on the silbject * 

I I shall say briefly that the word " attitude " shall here be used 
to cover that responsive side of consciousness which is found 
in such things as attention, interest, expectancy, feeling, ten- 
dencies to reaction, etc. Thus it is contrasted with what Pro- 
fessor Judd calls " content," the relatively passive element in 

. sensation, the accepted and recognized. It presupposes always 

: an object of some sort, and involves some sort of content; but 
it is itself a relatively active state of consciousness which is 

'. not to be described in terms of the given but it is a subjective 

J For views somewhat similar to this compare A. C. Watson, " The Logic 
of Religion'' {Am. Jour, of Theol., XX, 98), Irving King's "The Develop- 
ment of Religion" (New York, Macmillan: 1910), esp. p. 17.. Perry's "Ap- 
proach to Philosophy" (New York, Scribner: 1905), pp. 66-66, and his 
"The Moral Economy" (New York, Scribner: 1909), p. 218. See also 
Lowes Dickinson's brilliant defense of a similar view of religion in his little 
book, "Religion, a Criticism and a Forecast" (London, Brimlev . 1906), p. 
66ff, and Everett's "Moral Values" (New York, Holt: 1918), p. 382. 

• See his "Psychology" (New York, Scribner: 1907), p(w*im, esp. pp. 
68-69. Also his article, " The Doctrine of Attitudes," Jour, of PhiL, V., 
676f. 

^ His hypothesis as to the concomitant physiological processes seems par- 
ticularly questionable. 




RELIGION 3 

response to the.^ven. Thus it is not to be confined to any 
one of the three traditional departments of the mind — " know- 
ing, feeling, and willing" — but involves factors that belong 
to each of them. 

The advantages of defining religion as an attitude are now, 
I think, sufficiently manifest. It shows that religion is not 
a matter o± any one " department " of psychic life but in- 
volves the whole man. It includes what there was of truth in / 
the historical attempts to identify religion with feeling, belief, 
or will. And it draws attention to the fact that religion is 
immediately subjective, thus diflFering from science (which em- 
phasizes " content " rather than " attitude ") ; and yet it points 
to the other fact also that religion involves and presupposes the 
acceptance of the objective. Religion is the attitud e of a self/ 
to ward an object in which the self genuinely believes. 

I have qualified the word " attitude " in my definition by the 
adjective " social " with considerable misgiving, for I do not 
wish to suggest that religion must have a personal object. I 
have used the word to indicate that the religious attitude toward 
the Determiner of Destiny must not be " mechanical " (as, ac- 
cording to Mr. Watson, the scientific attitude is) nor coldly 
intellectual. It must have some faint touch of that social qual- 
ity which we feel in our relations toward anything that can make 
resjxmse to us. It is only in this incipient way that the reli- 
gious attitude need be social. 

Again let me admit, or rather insist, that this, like all other 
definitions of religion, is more or less arbitrary. Whoever 
^shes to do so has certainly a perfectly logical right to give 
* much narrower or a much broader definition of the term, pro- 
dded he is willing to take the consequences. He may, if he 
diooseSj even confine religion to belief in Jehovah, on condition 
4at he will stick to his definition and consistently call irre- 
ligious all men who do not so believe. A narrow definition 
kased upon a particular theological belief, however, has two 
patent disadvantages. In the first place, it necessarily leaves 
out a great number of people and a great number of phenomena 
which are by general consent recognized as religious. Thus if 
we hold that belief in a personal God is the criterion of re- 
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ligion we not only run counter to the general view which classes 
Buddhism in its original form (that great stumbling block to 
most definitions) among the religions, but we are forced to call 
irreligious many deeply spiritual souls nearer home, who cer- 
tainly have something more within them than can be included 
under philosophy or morality.*^ If religion is merely this purely 
intellectual and rather superficial thing it is hardly worth very 
much discussion. And, in the second place, however much it 
may be worth, at any rate it is not a subject that can be discussed 
by psychology. One purely intellectual position does not differ 
psychologically from another. Hence the very admission that 
there is such a thing as the psychology of religion presupposes 
that we mean by religion something else than a theological af- 
firmation. 

For a somewhat similar reason the student of the psychology 
of religion will hesitate to accept Durkheim's (much more satis- 
factory) view which seeks for the essential characteristic of reli- 
gion in the distinction between the sacred and the profane. A 
definition of religion based on this distinction makes a very prac- 
tical working hypothesis for the sociologist, as is shown in Durk- 
heim's long and admirable work, " The Elementary Forms of 
the Religious Life," ® in which this position is maintained and 
illustrated. But the book shows no less clearlv that Durkheim's 
identification of religion with the idea of the sacred has notable 
limitations, particularly from the psychologist's point of view. 
It describes fairly enough the religion of the tribes of central 
Australia; but it leaves out of account much that is of im- 
portance in the religion of the modem civilized man. Many 
religious beliefs and religious rites upon which groups or com- 
munities agree, and which may be studied objectively, come 
well enough under Durkheim's formula ; but the mental attitude 
of the modern religious individual contains a good deal which 
we should have to leave out were we to confine our study to the 
limits set by Durkheim's method of stating the problem. His 
definition is devised for the use of sociology ; but it is the func- 
tion of the psychology of religion to describe a large number 

sCf. Hebert, " Le Divin " (Paris, Alcan: 1907), pp. 186-195, and the 
cases there cited from Arreat's and Floumoy's and Leuba's collections. 
• London, Macmil Ian: 1915. 



RELIGION 6 

of facts and to face a variety of problems which cimnot be stated 
in terms of group consciousness and which have no significant 
relation to the distinction between the sacred and the profane. 

Both the theological and the sociological definitions of reli- 
gion are, therefore, too narrow to be entirely satisfactory as 
bases for a psychological study of religion. On the other hand 
it is possible to make the definition of religion so broad and 
inclusive as to empty it of all particular meaning. If religion 
is everything it will cease to be anything. If, as we are some- 
times enthusiastically told, all thoughts, all feelings, all voli- 
tions of all men are always religious, then religion becomes 
synonymous with consciousness, and we have simply lost one 
good old word out of our language. 

The definition I have suggested above aims to avoid both the 
extremes of narrowness and of excessive breadth. It does not 
necessarily presuppose that all men are religious — they are so 
only if they believe in a Power that has ultimate control over 
their destinies, and only if this Po^er is sufficiently real in their 
minds for them to have a conscious attitude toward it which in 
some faint way might be called social. I do not know that all [ 
men have this attitude. It may be that there are moments in 
the lives of all when they do — if so all men have religious mo- 
ments. If not, then there are some completely irreligious per- 
sons. There certainly are millions who are irreligious nearly 
all the time and in whose lives religion plays a very negligible 
part On the other hand, our proposed definition would recog- 
nize many an atheist as religious — and I do not see how we 
can avoid doing so if we are to regard religion as a psycholog- 
ical object.^ Certainly our definition would find a great deal 
more religion in some agnostics than in many church-goers. A 
man may go to Church all his 'life as the conventional " thing- 
to-do,** he may repeat the Creed every Sunday and never doubt 
one of its assertions, and yet the problems of Nature and Des- 
tiny may be so far removed from all his thought, and the God 
of whom <the Creed speaks may be so unreal to him that he can- 

Y Whether under the proposed definition one could speak of such a posi- 
tion ^ that of Mr. Bertrand Russell as religious is indeed a question ; but 
certaiiily his attitude toward the logical and aesthetic aspects of reality is 
closelj related to religion. See his essay on " A Free Man's Worship," 
reprinted in "Mysticism and Logic" (London, Longmans: 19 IS). 
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not justly be said to have any conscious attitude toward Him 
or any other cosmic reality. The cosmic realities and pos- 
sibilities may be completely barred from his thought by Steel 
Common and the price of eggs. To such a man God is not 
sufficiently real even to be doubted. It was something like this 
that Tennyson had in mind when he wrote, 

" There is more faith in honest doubt. 
Believe me, than in half the creeds." 

The reference to " faith " and to " cosmic realities '* which 
seems to have crept in inevitably, brings up the question of the 
relation of religion to theological belief, and it may as well be 
dealt with at once. And first of all it must be said most em- 
phatically that religion is not theology. It differs from theol- 
ogy and philosophy and science in that it consciously cares for 
the ultimate cosmic problems not on their own account but from 
practical and personal considerations. It is not a doctrine nor 
a law nor an hypothesis but an attitude, and essentially an atti- 
tude of expectancy. Its real and basal question is not, What 
is the Cause or the Ultimate Nature of the World ? but What is 
going to become of me — or of us — and what is the attitude 
of the Determiner of Destiny toward us and our interests ? 

This subjective nature of religion seems to be almost a dis- 
covery of our own times. The Eighteenth Century practically 
identified religion with theology, and it was not till after the 
psychology of Schleiermacher, on the one hand, and the evolu- 
tionary point of view on the other got well ingrained in the 
minds of writers on religion that the relatively subordinate 
position of any particular belief within the life of religion was 
appreciated. The origin of religion is now sought for not in 
any external revelation but witfiin the subjective needs of hu- 
man nature, and its development is to be traced through purely 
human influences, as is the case with language, morality, and 
art. Thus we have come to see that religion is essentially a 
human thing, a biological product and instrument, that it is to 
be understood better by observing its functions than by analyz- 
ing any of its particular doctrines, and that it is to be judged 
by the way it works rather than to be tested by logical canons 
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as an intellectual system.^ Religion is not so much theology 
as life ; it is to be lived rather than reasoned about. 

In short, religion is not a th eory about reality ; it is a reality. 
And yet we must not forget that it is a reality which includes a 
theory. The fact that it has had a subjective origin and growth 
of much the same nature as language, morality, and art, must 
not hide from us the other fact that it involves an outer refer- \ 
ence of a sort that these do not. It is an attitude toward the 
powers in ultimate control of one's destiny, and hence involves 
a belief in such powers. This belief need not be explicit — 
often, especially in early times, it is not so. But if it is not 
explicit it is at any rate implicit; and inevitably for most of 
us modems it is to a considerable extent actually explicit.® In 
one way or another, then, religion always and necessarily in- 
volves some sort of theology, some sort of belief about the ulti- 
mate Determiner of Destiny. Religion is not merely a feeling; 
it is, as Professor James says, "a postulator of new facts as 
welL" It takes itself seriously, and is not satisfied with being 
simply comforting and " useful " ; it means to be also true. ^ 
The religious consciousness inevitably considers its religion 
objective as well as subjective. And if it be said that the value j 
of reli gion at any rate is subjective only, then at least religion I 
must not know that this is the case; for if it learned the secret 
both its value and it would cease to be even subjective. 

This fact that religion is an attitude that involves a belief 
differentiates it from morality. No one indeed can deny that 
the two are very closely related, that in origin they were hardly 
distinguishable and in development have gone side by side, nor 
that the two may and should command the same things. This 
almost inextricable relation of morality and religion has been 
influential in determining much that is loftiest and best in the 
messages of all the prophets and great religious leaders of every 
religion, and it was this upon which Jesus laid peculiar emr 

• Cf . Prof. Foster's admirable little book, " The Function of Religion in 
Man's Struggle for Existence" (Chicago, University of Chicago Press: 
1909). 

• This is true of all religions that have reached the stage which Bousset 
calls "Religions of the Law." See his "What is Religion" (London, 
Firiier Unwin: 1907), Chap. V. 
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phasis. The different " historical religions," in fact, are dif- 
ferentiated from each other largely by the moral ideals they 
uphold, and hence may be said to be characterized chiefly by 
their ethical teachings. In fact these " historical religions " 
regularly contain two quite distinguishable, though also quite 
inseparable, moments: an attitude toward the Controller of 
Destiny and a system of teachings about the conduct of life. 
In every well formed religion, indeed, each of these is the 
natural or inevitable correlate of the other, but they are still 
theoretically distinguishable. Hence each of these religions 
may be said to be both a religion and a system of ethics. With 
this explanation I trust it will not seem paradoxical if I say 
that while every " religion " is in part morality, religion and 
morality as such are not identical. 

The fact that both religious and moral elements are to be 
found in every great religion and are always closely associated 
will explain why so many wTiters have almost completely iden- 
tified the two. From the time of St. James to the appearance 
of the latest book on the subject we have been told that pure 
religion consists in visiting the orphan and widow in their afflic- 
tion and in keeping oneself unspotted from the world — in other 
words, in personal and social morality. This identification of 
religion with morality — especially with social morality — is 
defended at length in Professor Ames's admirable " Psychology 
of Religious Experience." Religion is there defined as " the 
consciousness of the highest social values " ^^, and throughout 
the book this view that religion is simply social righteousness is 
continually restated and freshly illustrated. Thus " non-r^ 
ligious persons," to whom Ames devotes a chapter, are those 
who, for lack of some mental endowment, are not interested in 
the welfare of society, whereas the typically religious people 
are those who work for social improvement. More explicitly 
his position is expressed thus : " The term moral has been used 
to designate those ideals which pertain particularly to human 
social welfare, in distinction from the claims of religion which 
seeks authority for conduct in the will of a Deity. The con- 
trast between moral and religious conduct belongs to that con- 

10 "The Psychology of Religious Experience." (Boston, Houghton, 
Mifflin: 1010) pp. VII, 168, 160, and in fact throughout. 
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oeption of the world which makes a rigid distinction between 
the natural and the supernatural, between the human and the 
divine. But if religion is identified with the most intimate 
and vital phases of the social consciousness^ then the distinc- 
tion between morality and religion is not real. . . • All moral 
ideals are religious in the degree to which they are expressions 
of great vital interests of society. . . . The attempt to delimit 
the field of natural morality from religion presupposes in the 
older writers a dualism between human and divine, natural 
and ' regenerate ' natures. Without the definite assumption 
of this dualism the line between morality and religion becomes 
obscure and tends to vanish completely." ^* 

As was said some time ago, every one, in a sense, has a right 
to make his own definitions for his own terms, provided he 
will take the consequences. But while this is true abstractly, 
it would seem that something is due to the traditional uses of 
the language in which one happens to be writing. No one can 
be logically restrained from defining religion as morality. But 
it should at least be pointed out that to do so is to depart from 
the usages of the English tongue. And it would seem that 
before appropriating a common and useful though somewhat 
indefinite, old word such as religion, and making it exactly 
synonymous and interchangeable with another common word, 
morality. Professor Ames and the numerous writers who agree 
with him should at least coin for us a new word which we might 
use in place of the old one. For, call it what you will, there is 
in most human lives an attitude toward the Determiner of 
Destiny which simply is not to be identified with social righte- 
ousness or any other kind of morality. And this attitude cer- 
tainly approaches much more closely to the conunon meaning of 
the English word religion than does the very admirable thing 
which Professor Ames has suggested as the equivalent of the 
term. It is this attitude — not morality — that one expects to 
read about in a book on religion. And if religion be the sort 
of attitude I have suggested, then it is perfectly possible that a 
religious man may be immoral and that a moral man may be 
irreligious. A deeply religious man indeed is not likely to sin 
greatly against his own code of morality, and his religion will, 

11 Pp. 286-87. 
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in fact, be his greatest help toward righteousness. Religion and 
morality may and often do and always should lay down the same 
commands. But though thus intimately connected, they are for 
all that quite distinguishable. Eeligion if taken seriously and 
rationally will be deeply moral ; but it is not morality.*^ 

One of the sentences quoted above from Professor Ames is 
certainly irrefutable — namely this : " If religion is identified 
with the most intimate and vital phases of the social conscious- 
ness, then the distinction between morality and religion is not 
real." Surely this is so. If religion be so identified then it 
becomes thereby morality. Hence the question of the relation 
of religion and morality is seen to be closely connected with 
the further question of the social nature of religion. The 
definition I have suggested would of course make it something 
more than the " consciousness of the highest social values " ; 
but beyond this there arises the farther consideration of the 
part .played by society and by the individual in religion. 

The last twenty-five years have witnessed one of those re- 
markable intellectual epidemics to which the human race is 
so notably subject. If this were a book, not on the psychology 
of religion, but on the psychology of philosophy, several chap- 
ters might very well be devoted to the very striking way in 
which the " cold intellect " gets innoculated with abstract and 
academic theories — a way quite comparable to that in which 
fevers, slang, styles of dress and religious enthusiasms spread. 
In the Eighteenth Century it was the idea of the individual that 
was contagious. The Twentieth Century is soundly cured of 
that excess (fortunately for us) and the importance of the 
" social " is to-day receiving at last its du.e.^' Especially is 
this the case with the study of religion. The Eighteenth Cen- 
tury regarded religion as purely an individual matter, and 
even such recent writers as Max Miiller and C. P. Tiele speak 
of the religion of primitive men as though it were purely a re- 
lation between the individual and the " Infinite " whom he 

i«Cf. further Professor Palmer's "The Field of Ethics" (Boston, Hough- 
ton, Mifflin: 1902) Chap. IV. esp. pp. 177-82, and Hebert, op. cit. pp. 178-86. 

i» Cf. Warner Fite, " The Exaggeration of the Social," Jour, of Phil, IV, 
pp. 393-96. 
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" perceives/' ** or " apprehends." ^' The present reaction 
against this view is so violent that perhaps I may be excused 
for having referred to it as an " epidemic." Professor Ames's 
view of religion as a form of social consciousness, quoted above, 
is typical of nearly all the recent treatments of the subject. 
Professor Irving King *® expresses himself in almost the same 
way as Professor Ames. Mr. Jevons distinguishes religion 
from fetichism and from magic purely* by its social nature. 
" Religion is social, an affair of the community ; fetichism is 
anti-social, condemned by the community." " A god is not 
merely a power conceived of intellectually and felt emotionally 
to be a personal power from whom things may be hoped and 
feared; he must indeed be a personal power and be regarded 
with hope and fear, but it is by a community that he must be so 
r^arded." ^^ From a different point of view but in essential 
harmony with the authors cited, Professor Patten begins his 
recent work on " The Social Basis of Religion " ^® with these 
words : " This book . . . identifies religion, not with mor- 
ality, but with the social reaction against degeneration and 
vice." And Professor Durkheim defines religious beliefs and 
practices as those which carry with them social obligation, and 
insists that religion is altogether a social phenomenon.^® 

It was, indeed, high time the social element received its 
proper emphasis, and that religion was seen to be as much a 
matter of the community as of the individual. Especially from 
an historical point of view are the authors quoted, and others 
like them, justified in their insistence that religion has always 
sprung out of a social background and has never been the prod- 
uct of a single individual. Among primitive peoples particu- 

14 Max MdUer, " Lectures on the Origin and Growth of ReUgion." (Lon- 
dim, Longmans: 1901.) Lecture L 

15 C. P. Tiele, " Elements of the Science of Religion." (Edinburgh, Black- 
wood: 1897 and 1899) Vol. II, pp. 230-231. 

i« " The Development of Religion," passim. 

17 '* Introduction to the Study of Comparative Religion." (New York, 
Macmillan: 1908), pp. 126, 130-37. See also pp. 95, 121, 217 and his " In- 
troduction to the Study of the History of Religion." (London, Methuen: 
1904), pp. 101, 166, 177-78. 

IS New York, Macmillan: 1911. 

i»"De la Definition des Ph^nomftnes religieux." L'Ann^e Sociologique, 
VoL II, pp. 1-28. See also his " ElemenUry Forms of the Religious Life," 
passim. 
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larly is the social nature of religion marked. The lonely sav- 
age — the " poor Indian " — on his lofty mountain top " per- 
ceiving the Infinite " is a myth. " Individual religion " is sim- 
ply not to be found among primitive races and is, in fact, 
among them almost unthinkable. Later on I hope to deal more 
at length with the influence of society upon religion, but here, 
at the very start, it must be recognized that religion in all its 
actual historical forms is always to a great extent a social 
product. 

Our recognition of this fact, however, need not and should 
not carry us to the extreme of forgetting that religion has often 
been in part also a product of the individual. Upon the more 
primitive forms of religion the individual has probably had 
only microscopic influence — just how much influence he has 
had in any given case it is simply impossible for us to calculate. 
But certainly in the great prophetic relig ions, the individual 
has had a great deal of influence. Buddhism without Gautama 
and Christianity without Jesus would resemble strikingly Ham- 
let without Hamlet. Of course the religion even of the found- 
ers has been largely the product of social forces. But this is 
true of poetry, art, invention and every human product, and it is 
therefore quite misleading to speak of religion as peculiarly so- 
cial in its nature. Very often, on the contrary, a man's religion 
is the most " individual " thing about him. And it is particu- 
larly important to note that as culture and thought advance reli- 
gion becomes more and more individual and constantly less de- 
pendent on social forms and sanctions. The modern American 
and European have a direct sense of their individual relation to 
the Determiner of Destiny which, though in a sense (like every- 
thing else) largely the product of society, it would be mislead- 
ing to call social. Primitive religion, which is to-day receiv- 
ing so much careful study is, indeed, predominantly social, and 
its nature certainly throws considerable light on religion as 
such. Yet we must not forget (as the students of primitive re- 
ligion seem often to do) that the modern man is as genuinely 
religious as the savage ; and that the real nature of religion may 
be as truly seen in one's next door neighbor as in the Toda 
of Central India or the Semite of 1500 B. C. 

"Religion is the product both of society and of the individual. 
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It also gets itself expressed both in society and in the individual. 
The social expression of religion so far forth as it is a matter 
of externals belongs not to the psychology of religion but to 
history, anthropology, and allied sciences. As psychologists 
we are interested primarily in the way religion manifests itself 
in^^fi^tho ughta and foolingo an d activitie s of individuals (i. e. 
of individuals in society). It may therefore not be out of place 
to close this chapter, which aims to give a general view of 
the nature of religion, with a consideration of certain types of 
religion as it gets expressed in individual men and women. 
This relatively concrete manner of treatment should, I think, 
show much more clearly what sort of thing religion is than any 
amount of abstract discussion. 

In an earlier work ^ I divided religious belief into three 
chief types, — " primitive credulity," " intellectual belief " and 
" emotional belief." The first two of these terms explain them- 
selves, while the last was made to include " the will to believe " 
and Mysticism. In his great work, " The Mystical Element of 
Religion," ^* Baron von Hiigel makes use of practically the 
same division, applying it, however, not simply to belief, but 
to religion as a whole. This triple division, in fact, he re- 
gards as ultimately based upon the structure of the ideo-motor 
arc which begins with sense-impression, moves through the cen- 
tral process of reflection, and ends in the final discharge of the 
will in action.*^ Religion has thus three aspects, (1) the 
"traditional" or "historical," (2) the "rational," and (3) 
the " volitional " or " mystical." 

The tendency to divide things into threes is certainly one of 
the curiosities of human nature. We may seek to justify it 
according to our taste by appeal to the Reflex Arc, the Hegelian 
Dialectic, or the Holy Trinity. But whatever its origin, I 
believe an unprejudiced empirical study of the facts will show 
that both von Hiigel's triad and mine are too simple and that 
the last member in both cases will have to be expanded, giving us 
(alas!) four types or aspects instead of three. For certainly 
the " will to believe " and the active, volitional, practical ex- 

w>"The Psychology of Religious Belief" (New York, Macmillan: 1907). 
n London and New York, Dent & Co.: 1909. 
ss Vol. I, pp. 52 and 57. 
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pression of religion are as far removed from the mystical form 
of religion and belief as they are from the intellectual. 

I think, therefore, we shall be justified in saying there are 
four typical aspects of religion, or, if you like, four tempera- 
mental kinds of religion: — (1) the traditional which takes its 
attitude from the authority of the Past — from parents, teach- 
ers, tradition, the Church, etc; (2) the rational, which seeks 
to free itself altogether from authority and to base itself purely 
on reason and the facts of verifiable experience; (^) the mys- 
tical which appeals solely to a particular kind of experience 
and a kind that is peculiarly subjective and hence not scien- 
tifically verifiable; (4) the practical or moral which lays 
the emphasis upon the thing that must be done rather than 
upon the thing that must be believed or felt. All four of these 
aspects of religion are to Ix? found in every genuinely religious 
person and in varying degree according to circumstances and 
particularly according to age. Thus the child is characterized 
almost entirely by traditional religion, the adolescent is an es- 
pecially good example of the rational and sometimes of the mys- 
tical aspects, while in middle life any one of the four aspects 
may be most prominent, and here the practical or moral ele- 
ment certainly gets its best development. 

(1) The traditional aspect manifests itself under many 
forms. It first appears in the religion of the child who accepts 
everything that is told him because it is as yet out of the ques- 
tion for him to doubt anything. It characterizes most unthink- 
ing adults who have little or no religious feeling and who if still 
religious at all are so largely from habit and by inertia. A 
very different class of persons whose religion is chiefly tra- 
ditional is constituted by those very earnest and genuinely re- 
ligious souls who find in the traditions and forms of their 
Church something so august or so beautiful, and withal so au- 
thoritative, that they have only a deaf ear for any protests their 
intellects may offer, and their own, sometimes well-developed, 
mystical tendencies are made subservient to the dominant de- 
mands of the Tradition which they love. 

We all start in as formalists and all historical religions in- 
evitably contain and probably always will retain a good deal 
of the purely traditional. Man never has been, and presum- 
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ably never will be, a mere reasoning being, and even if he were 
he would have to accept from the accumulation of social tra- 
dition most of the material about which he is to reason. And 
the traditional aspect of religion constitutes a large part of 
its social nature. As Fa ther Tyrrell said in commenting upon 
von HiigePs book : " Religion i ^ institu tional juat because it is 
socia l; because it is only through the educational influence of 
society that the communised religious experience and reflection 
of the past generations are brought to bear upon us so as to 
waken, guide and stimulate our religious faculty, which else 
might remain dormant, or at best only reach a rudimentary 
development." " The legitimate end of institutionalism is to 
r eproduce t he common and traditional type of religion in the 
individual soul ; and this, not by way of violent insertion from 
the outside, but by stimulating and guiding the natural process 
of spiritual growth." ^^ 

Such are the uses and such the normal development of insti- 
tutional or traditional religion. It probably reaches its highest 
aane and healthy condition in the Protestant Episcopal Church. 
Its dangers are equally obvious. The traditionalist is so in love 
with his own lovely form or glorious tradition that he is sadly 
liable to blindness for all else. Institutionalism if left to itself 
tends to develop a narrow exclusiveness and intolerance which 
86^ no good in anything but its own form and tradition. And 
worst of all it is so bound to the past that further development 
through reason and personal experience are made almost im- 
possible. The old is so fine that the new cannot be good. God 
having spoken once for all need never speak again. Hence 
it has ever been the priest who has most opposed the prophet. 
The mystic who trusts his vision and the thinker who dares fol- 
low his reason have no place within the fold of a stiff ecclecias- 
ticiffln. " Its object is not merely to give a certain bias — that 
is the object of every educational institution — but to make 
the subject immune against all other influences to which he 
may be exposed in the course of his life. It is not so much the 
more or less unconscious giving a bent that is in question; it 
is the giving a bent which is, so to speak, itself a bent to a 

23 George Tyrrell, '"The Mystical Element of Religion." Quarterly Re- 
view, CCXI, 101-126. 
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bent. It is the deliberate effort to prevent a man ever coming 
into the rights of his reason on the assumption that, in the 
most important matters, the reason is incompetent" ** 

Thus the religion of traditionalism if left to itself, without 
the fresh air of the reason and the warm life of the mystic ex- 
perience, becomes cold, dead, and untrue. It inevitably dwarfs, 
dries up, and stultifies those who yield themselves altogether to 
it. And when carried to its extreme form it ceases to be re- 
ligion ; for it becomes so preoccupied with the sacred rite or the 
pious form of words handed down and sanctioned by the Past, 
that both cease to have any meaning. Examples approximating 
to this extreme are to be found in the Christianity of the Greek 
Church and the Buddhism of China in their worst forms. 
When the cosmic background is thus lost from sight the per- 
formance ceases to arouse or to imply any attitude toward 
the Determiner of Destiny, and thus becomes merely tradi- 
tional mummery and ceases to be in any sense religious. 

(2) The great foe of excessive institutionalisra is rationalism. 
It is largely by means of the constant exercise of the reason 
upon matters religious that religion is kept young and in touch 
with the rest of the life of man. The Eighteenth Century re- 
garded religion altogether as a matter of reason and, while not 
every one would admit that we have swung too far in the op- 
posite direction, there certainly is a tendency in many con- 
temporary writers to undervalue the position which the in- 
tellect does and should hold in the religious life. Though 
many deeply religious people do very little reasoning upon their 
beliefs, there is a type of mind equally religious and equally 
admirable for whom religion is very largely a rational mat- 
ter and one which could hardly be prized were it otherwise.** 
Such a condition do we find, for instance, in St. Augustine, in 
Spinoza, and in Martineau. The religious body which most 
manifestly displays it is probably the Unitarian. 

24 Lowes Dickinson, "Religion; a Criticism and a Forecast," pp. 16-17; 
Cf. also von HOgel, pp. 70-72; and Tyrrell, p. 108. 

25 This very real aspect of the religious consciousness, so often neglected 
nowadays, is admirably set forth in Professor Hebert's little book ** La 
Forme Idealiste du Sentiment Religieux " (Paris, Emile Nourry: 1909.) 
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But like ecclesiasticism, rationalism also has its dangers and 
may be carried too far. Not indeed that one can ever be too 
rational. The danger from rationalism comes not from its 
positive but from its negative characteristics. Human nature 
is such that if any one part is excessively emphasized some 
other part tends to be dwarfed and negated. Moreover the tools 
with which the intellect works — concepts, hypotheses, etc. — 
may prove harmful as well as helpful ; for so serviceable are 
they that the intellectualist may come to confuse them with 
the realities to which they should simply lead him. " The 
Analytic and Speculative faculty," says von Hiigel, " seems 
habitually^ instinctively to labor at depersonalizing all it 
touches, and thus continually both to undermine and discrown 
the deeply personal work and world of the experimental forces 
of the soul. Indeed the thinking seems to be doing this neces- 
sarily, since by its very essence it begins and ends with laws, 
qualities, functions, and parts — with abstractions which at 
best can be but skeletons and empty forms of the real and actual, 
and which of themselves ever tend to represent all Reality as 
something static, not dynamic." ^ Your purely conceptual 
thinker is ever at one remove from real it v. And when ration- 
alistic religion reaches its extreme form — as it does in an 
OOCftiional theologian or philosopher here and there — it gets 
altogether out of touch with human life and becomes merely a 
speculative and academic theory or else a cold and thorough- 
going skepticism. A philosophical hypothesis is in itself no 
more an attitude toward the Universe and toward man's des- 
tiny than is the binomial theorem ; and when rationalism comes 
to be merely such an hypothesis it is religious no longer. In 
the words of Jonathan Edwards, " he that has doctrinal knowl- 
edge and speculation only, without affection, never is engaged 
in the business of religion." ^ 

(3) Against this devitalizing of religion, mysticism (in the 
large sense of the word) is the constant protest and the un- 
it Op. cit. Vol. I, p. 76. 

«T"A Treatise Concerning Religious Affections." Part I, Section II. 
It will be found in Vol. Ill of Edwards' collected "Works" (New York, 
Leavitt & Trow: 1S44). 
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failing antidote. Wliatever else mysticism may become it is 
at any rate always alive and always very real and concrete. 
And while it would indeed be untrue to assert that only the mys- 
tical are genuinely religious, it is safe to say that all intensely 
religious people have at least a touch of mysticism. For the 
mvstic's attitude toward the Determiner of Destiny is one of 
intense, or at least, very real emotion. The individual's rela- 
tion to the Beyond not only is believed in but seems actually to be 
experienced ; and this experience is one of the most solid bits of 
concrete fact that ever comes into human life. Later on in this 
book I mean to give the subject a rather exhaustive study, and 
therefore instead of describing it further here I shall simply 
refer the reader to the chapters in which it is treated (XVI- 
XX). Hero, however, let me point out the relations of mys- 
ticism to rationalism and institutionalism. Mysticism has 
something in common with each of these and it also differs from 
each. Honco one finds it at times ^t war with one and in al- 
liance with the other, and then suddenly changing front and 
opposing its old ally by the aid of its old enemy. Neither 
of the two does it heartily care for, but of the two it has most 
often chosen institutionalism as its mate. This, as von Hiijgel 
says, is perhaps " not hard to explain. For if external, definite 
facts and acts are found to lead to certain internal, deep, all 
embracing emotions and experiences, the soul can to a certain 
extent live and thrive in and by a constant moving backwards 
and forwards between the Institution and the Emotion, and can 
thus constitute an ever-tightening bond and dialogue, increas- 
ingly exclusive of all else." ^® And perhaps even more im- 
portant as an explanation of this rather strange alliance is 
the common antipathy of both the mystic and the priest for 
the abstractions of the thinker, and for the deadening and skep- 
tical effect which rationalistic analysis often has alike upon the 
glory of tradition and upon the joy of ecstasy. 

Yet mysticism has in common with thought the love of lib- 
erty. Its truth is based upon an immediate, personal experi- 
ence, and hence it unites with rationalism in resenting the claims 
of everv other authoritv than its own. Not without reason 
has the Church always feared every popular outbreak of mys- 

28 Op. cit. Vol T, p. 75. 
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ticisia. He who has experienced the Divine within his own 
heart is likely to hold all formalism and tradition unnecessary 
or cheap if not misleading or even diabolic. 

This confidence in its own all-sufficing inner light and the 
intense joy of the experience have been the two great dangers of 
excessive mysticism, when not balanced by a suitable respect 
for the inherited wisdom of the race and never inhibited by the 
restraining hand of a cool and sol)er reason. The mystic in- 
evitably and rightly trusts his own experience. But when he 
ceases to criticize it and ceases to trust anything else his mysti- 
cism becomes the most misleading form of subjectivism and 
superstition. And when this inner joyous experience is nour- '^,. 
ished and coaxed for its own sake exclusively, the mystic becomes 
lit tle bet ter than the sensualist. This has been the case not in- ^ Uu 
frequently in India and sometimes also among the neurotic 
ecstatics of Christendom. When this happens exaggerated --^ 

mysticism becomes a psychological method of self-gratification 
and no longer an attitude toward the larger Beyond. Hence 
it too ceases to be in any real sense religious. 

(4) But very few of the Christian mystics have carried their 
mysticism to the extreme just described. And this not because 
they have been less mystical than the Indian mystics but be- 
cause they have been better balanced. Some of them have 
added as an antidote a great reverence for the objective teach- 
ings and institutions of the Church. Some of them have been 
thinkers and have been saved from the extremes of mysticism 
by their reason. And some have found in the practical ac- 
tivity of a life of service the counter-balancing interest needed 
to keep them healthy and sane. The effort of the will in the 
service of a moral ideal is one of the great expressions of re- 
ligion; and to a certain type of person, religion presents itself 
chiefly as a moral matter. These people have seen the futility 
of any one of the aspects of religion thus far studied when taken 
alone, and with one voice they insist that faith without works 
is dead. Religion they define in the words of Kant as the view- 
ing of all our duties as divine commands. The long line of 
the Prophets of Israel, culminating in Jesus himself, while 
recognizing the importance of the three other aspects of re- 
ligion, put the emphasis here. Throughout the Middle Ages 
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this view of religion was in part forgotten ; but we of the Twen- 
tieth Century seem to be working back toward it — or up to it 
— at last. 

The importance of morality is being emphasized not only 
in a positive but in a negative fashion. The attacks of criti- 
cism upon " revealed theology " and of science and philosophy 
upon " natural theology " are every year weakening traditional 
and " rational " religion. Thus there has arisen a very com- 
mon feeling, which would have been almost incomprehensible 
to many scholastics of the Middle Ages, that one's faith, so far as 
he has any, must be based on " the will to believe," and that 
to know much about " God " — or even to be sure that there 
is any God — is quite beyond our power. As Leuba puts it, 
the religious consciousness cares very little who God is but 
wants to use Him for various purposes.^ And many deeply 
serious minds, who in the Middle Ages would have been amon^ 
the great doctors and saints of the Church, are turning away 
from creeds of every sort to purely ethical eflFort. The Society 
for Ethical Culture with its several branches and its large ap- 
peal is typical of this tendency. Nor is this aspect of the earn- 
est mind limited to our generation or to Christian lands. The 
teaching of Buddha was quite comparable to it. Wearied with 
the many gods and the many ways of supernatural salvation, 
Gautama sought — and claims to have found — a method that 
is both thoroughly natural and human and thoroughly veri- 
fiable. The evil from which his teaching saves is a very con- 
crete and present one, and the methods he uses ask nothing 
of the divine and are at the command of whoever will try 
them. His last words were typical of his whole teaching, and 
fundamental to it — " Work out your own salvation with dili- 
gence." 

When one reaches this position one is on the very outer edge of 
religion or frapkly over the line. If the Buddhism of Gautama 
is to be classed as a religion at all, it is because the Founder 
maintained and inculcated not only a manner of life but a 
very definite and earnest attitude toward the Universe. Our 
destiny is not merely in our own hands but is dependent alao 
upon the inexorable Law of Karma. And a very conscious atti- 

2* "The Contents of the Religious Consciousness/' Monist XI, 671. 
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tude toward Karma and toward this evil world and this miracu- 
lously moral Universe is the thin^i^ which the Buddhist monk 
most persistently seeks to cultivate. ^^ Were this attitude to- 
ward the Universe and its laws, toward the ultimate Determiner 
of Destiny, altogether lacking (as with some practical men it 
may be) and were Buddhism merely a manner of life and a prac- 
tical way of avoiding sorrow, then it is hard to see how it could 
in any sense be called a religion. 

The moral aspect of religion, unlike the other types, retains 
a great deal of its value even when unaccompanied by the rest 
The purely abstract intellectual ist may be of no great service 
to the community and both the extreme formalist and the patho- 
Ic^cal ecstatic may do real harm ; but the moral man is always 
so far forth an asset of the highest sort. If, however, in his 
emphasis on moral activity he has completely cut himself off 
from the other aspects of religion he cannot be called a religious 
man. And if religion has any value, his life is just that much 
the poorer for its loss. 

Doubtless other aspects of religion could be named beside 
the four I have been dealing with. But I am inclined to think 
that any such additional aspects would really be found to be- 
long with some of my four. As I have pointed out, between 
these four religious tendencies there is likely to be more or 
less conflict. And yet each needs the others to such an extent 
that without them it would cease to be religious at all. At 
least two of them must be present in every person who is in any 
sense religious. Probably all four are to some extent present 
in nearly all of us. And the ideal both for the religious indi- 
vidual and for the religious society, church or community is the 
harmonious development and cooperation of all four. 

M In another connection I have pointed out how the Karma of Buddhism 
makes a very pragmatic God. See my "India and Its Faiths'' (Boston, 
Houghton Mifflin: 1916). Chap. XIX. 



CHAPTER II 

THE PSYCHOLOGY OF RELIGION 

Religion has been studied in many ways and from many 
angles, and of these many forms there are three that deserve 
our special attention. The first, the philosophy of religion, 
goes back to the very beginning of human thought and is, in 
fact, the oldest form of human reflection. For though our 
" Histories of Philosophy " usually begin with Thales and 
water, Greek philosophy has its source nowhere this side of 
Hesiod and the gods; while genuinely philosophical reflection 
was busy long before that, in the TJpanishads and the Vedas, 
with Brahman and the Devas. The history of religion — the 
second of the three forms of the study of religion — though not 
so old as its philosophy, goes well back into the historical times 
of Greek antiquity. The psychology of religion, on the other 
hand, the yoimgcst of the three sisters, was bom only within 
our own times and is still hardly beyond her lisping infancy. 
P . ^ The aims and methods of these three pursuits are, in a 

*^'^^ general way, clear from the names they bear. The philosophy 
^2^' of religion, the most ambitious of the three, is not so much a 
study of religion as a study of Reality and an attempt to deter- 
>^• /? mine the truth about the Determiner of Destiny. The history 
1^ of religion is much less ambitious, takes religion as it finds it, 

— whether true or false, and seeks merely to discover how, as a 

^ /) human institution, it has developed. The psychology of re- 
?^ • ligion is more akin to the second of these than to the first, 
^\^ both in the object of its study and in the humbleness of its 
aim. Like the history of religion, it takes religion as it finds 
it, is interested in it primarily as a great human fact, and quite 
leaves out of account the question whether or not the concepts 
of religion are true. It differs from the history of religion, 
just as psychology differs from history. It seeks, in short, 
to be a science. Before going farther with its aims and meth- 

22 
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ods, therefore, it will be best to consider briefly what a science 
means to be.^ 

The alpha and omega of science is art. Art is its source and r 
art its goal. And art is here to be understood in its widest ' '** 
se3asfi_^M practice or reaction. Necessity is the mother of in- ' ^'^;^ 
vention, and the need of reacting wisely upon the environ- ' ' 

ment goes before man's earliest search for knowledge, rewards / • 

and justifies his latest scientific achievement, and (what just jX 
now is more to the point) determines the very nature of science ^^ ^ ,. 
through all its history. This general need of wise reaction 
shows itself especially in two forms, — the necessity of manipu- 
lating nature and predicting its course, and the necessity of .^ , 
conmaunicating with one's fellows. If one is to live success- " 
fully one must use nature — or at least look out for her — and 
this requires a knowledge of how things act and of what one 
may properly expect. This means learninrj, the guidance of 
one's actions through the influence of past experience. And in- 
telligent learning means the identification of situations. My 
past experience does me no good if on the recurrence of a previ- 
ous situation I fail to recognize it and to use it as a sign of 
what I am to look out for next. Hence the necessity of more 
or less exact observation of conditions and the more or less ex- 
plicit formulation or description of them for future guidance. 
The need for communication with one's fellows is hardly to be 
separated, even in the abstract, from this need of prediction 
and manipulation, and it leads to the same attempt at relatively 
exact description. In the face of an indifferent or hostile Cos- r , ^' 
mos I am helpless if alone, and the cooperation of my fellows ^,,^ 

'J /?) 1 



is indispensable. But if we are to cooperate we must have ^ 
common objects and must describe them in terms that shall not 
be subjective but intelligible to all because common to all ; and 
if our objects are to be common to all they must be verifiable '^'^ 
byalL '^ . 

T hese two fun damental needs, prediction and communica- i 
tioiiy dete rmine the w hole nature of science. And, first of all, 
they determine the scientific fact. Not every fact is neces- 

1 In the following discusHion of science T do not mean to be dogmatic ; 
I am simply expounding the view which seems to me the proper one. There 
are, of oourfle, other views, and one's choice between them is in some sense 
arbitrary. 
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sarily an object of science. A fact out of all relation to other 
facts would not be a scientific fact, both because it would be 
unverifiable and because it would be useless so far as predic- 
tion, manipulation and cooperation were concerned. Hence sci- 
ence can be justified in taking cognizance of a proposed fact only 
on condition, firstly, that it be verifiable by other men under 
similar conditions, and secondly, that it be in some relation to 
other facts which science is able to verify and state in general 
terms. 

Though the chief end of science is art in the sense in which I 
have used that word, and though this end dominates the course 
of science and determines its nature, it must not be forgotten 
that the instinctive human desire to Tcnow is a contributorv cause 
and prompts much of the progress of science through all its his- 
tory. " All men by nature desire knowledge," said Aristotle, 
and this desire is not confined to the more intellectual but is 
found incipiently in all ; it is, in fact, one of the instincts 
of the race, inherited from our brute ancestors, — the " instinct 
of curiosity " as most psychologists call it. It exists alike in the 
scientist and in the savage, in the monkey and in the dog. Bio- 
logically it is to be explained by the practical utility of knowl- 
edge, and hence it is ultimately only another illustration of the 
guidance and determination of knowledge by practice. Yet as 
found in ourselves this instinct has a relatively independent 
position. Hence it is certainly true that knowledge is valu- 
able for its own sake, irrespective of its practical consequences, 
and valuable for the same reason that gives value to other things, 
— namely, because we want it. Thus, from more motives than 
one, science seeks to build up a systematic view of the objects 
of human experience that can be expressed in communicable 
terms and that can be verified by any human being under the 
proper conditions. 

The three methods used by science to achieve this svstematic 
view of our world are commonly said to be Description, General- 
ization, and Explanation. Description starts with the particular 
but only for the sake of the general. It starts with the particu- 
lar because it can find only particulars to start with. But as 
Arisotle pointed out, science aims always at the general. The 
reason for this is plain enough from what has been said of the 
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practical aims of science. The particular situation could be 
no guide to action unless it were a case of some general kind of 
situation which had been observed before or which might be 
expected again. Hence the need of general descriptions. It is 
largely in this that the difference between sctence and history 
consists; — history is interested in the particular for its own 
sake, science cares for it only as it represents a general con- 
dition. 

Especially important for our practical life is the knowledge 
how different kinds of objects act on and affect each other. 
Hence particular observations of such actions or events are ac- 
cumulated and formulated into generalizations or laws. These, 
be it noted, are only descriptions of the way in which things act. 
" Greneralization," therefore, does not differ in principle from 
" description " — it is, in fact, nothing but a general descrip- 
tion rather than a real second method of scientific procedure.* 
Causal explanation may seem, on a superficial view, to be dif- 
ferent in kind from description and generalization, but in es- 
sense it is merely an application of their results, and is, there- 
fore, ultimately, only abbreviated description. This is plain 
the moment one grasps the meaning of causation as used in 
science. Since the days of David Hume, " causation " has 
ceased to mean the action of a mysterious " force " or " power " 
or "essence," and (in science at any rate) it stands simply for 
the fact of regular or invariable connection between phenomena. 
The particular " causal laws " are, therefore, simply descriptive 
generalizations, and a " causal explanation " consists merely in 
^c application of one of these generalized descriptions of past 
experience to the particular case in hand. Scientific explana- 
tion is thus nothing more than classification — it consists in 
spying. This is a case of that. The new and particular event 
^s " explained " in the sense of being better understood by 
I^ing subsumed under a type or genus of events previously ex- 
perienced and well recognized. We " understand " the strange 
or wonderful by learning that it is not exceptional, that it be- 
longs to a group whose members always act in this same fash- 

'It diflTers, of course, from the description of a sint^le fact in that its 
object never can be directly observed but is a creature of the scientific 
imagination. 
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ion, — the single wonder being explained by a million. A na- 
tive of the tropics seeing for the first time very cold water turn 
into ice is astonished. The scientist " explains " it to him by 
saying that very cold water always turns into ice. It is, if you 
like, a mystery slill, — in one sense, an infinitely greater mys- 
tery. Yet in another sense the phenomenon is now better un- 
derstood, since it is put in its setting, and the particular shown 
to be a case of the general. It may be even further explained 
by reference to other substances which are known to be harder 
in cold weather than in warm. The unknown has now been re- 
duced to the known, the new described in terms of the old. 

The causal explanation of an event is, therefore, nothing but 
the short-hand, abbreviated description of that event Instead 
of describing it in detail with all its antecedents and conse- 
quences, we refer it to an already well-known class, just as on© 
may describe an individual animal by referring it to its species. 
The already known class, moreover, — the scientific law, of 
which this particular event is an instance — is itself only a 
general description of observed past experience. Hence causal 
explanation as well as generalization reduces in principle ex- 
actly to description, and in this broad sense description may be 
called the one method — and the one immediate aim — of 
science. 

Causal explanation, however, though thus shorn of its mys- 
tery, is not a thing that one can afford to slight ; nor does its re- 
duction to description open the door to miracle. No doubt it 
can never be proved that everything is related to other things 
by definite laws, that there is regularity in the way all things 
act. Conceivably there may be spheres of reality in which this 
regularity ceases; in which the effect is not given with its 
proved conditions. It can never be proved that no such spheres 
exist. Science can give no reason why things m%ist happen reg- 
ularly. In fact science knows the word must no more than 
she knows the word ought. With the is alone is she concerned. 
She merely records the facts — and gives advice. A miracle 
would be only an irregularity in nature, and prior to ex- 
perience an irregularity is no more unlikely than a regularity. 
To the unsophisticated mind, in fact, universal regularity would 
seem by far the more astonishing. The only miraculous thing 
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about m iracles is that the y hap pen so seldom. In itself, the 
turning. of water into wine is no more wonderful, no more 
i nexplica ble in the deeper sense, than the turning of water into 
blood. Only the one we have never known to happen ; the other 
happens constantly within our very bodies. It is perfectly pos- 
sible that there are miracles. But if there are, science is so far 
forth and in that particular sphere impossible; and wisely 
guided action within that sphere is equally impossible. The 
r^ularity which is undemonstrable is the presupposition of 
both science and action. Hence science rightly makes the postu- 
late that there are no miracles, — which is no more than saying 
that science goes at her task in a courageous spirit and with 
a sense of responsibility. She means to do her best. She 
means to puzzle over every problem to the very end, instead of 
giving up weakly at the first difficulty and saying. This is 
doubtless a miracle and hence insoluble, so pray excuse me, 
and give me something easy! The practical aims of science 
forbid its taking cognizance of anything which is not ultimately 
explicable by the causal law, of anything which will not fit into 
a general description of human experience. 

For be it noted that science is forever limited to the data 
derivable from human experience. The very necessity for veri- 
fication and communication demands this. Inasmuch as noth- 
ing can be communicated to other men or verified by them 
but that which is presented to common human experience, sci- 
ence is limited to describing the experience data of human be- 
ings and the relations between them. Now human experience 
is not only limited ; it i^ fragmentary. It is best represented, as 
Prpfessor Ward has suggested, not by an island but by an archi- 
pelaga There are gaps within it, or, at least, so it seems ;i 
and these gaps are very possibly filled out by events not ex- 
perienced by any human being. Of course the impulse is na- 
tural to fill in these gaps with creatures of the imagination — 
to construct hypotheses as to unexperienced realities conceived 
of as " really " connecting the parts of our sundered experience. 
Such guesses may be useful in aiding our poor minds to hold 
t<^ther the loose ends of our actual experience ; but it must be 
remembered that so far forth as they are unverified they are not 
a genuine part of scientific knowledge. They can become such 
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only by being actually experienced by true representatives of the 
race. For one can never prove that an unexperienced hypo- 
thetical entity is the only solution of a given problem — that no 
other guess is possible. Hence when a scientist proposes any 
such unverified entity as a gap-filler, he is simply inventing aids 
to the imagination and the memory, or else he is writing meta- 
physics. It may be perfectly good metaphysics, but it is meta- 
physics, not science. Here is the true line between the two 
subjects, — th(e line dividing verifiable human experience, on the 
one hand, from the hypothetical reality back of it. 

Metaphysical hypotheses may be of various sorts, and his- 
torically are divisible into two chief classes, the materialistic 
and the spiritualistic. While neither of these hypotheses belongs 
to science, both are consistent with scientific aims and methods so 
long as the hypothetical, ultra-empirical reality is not conceived 
cs interfering with our experienced world in ways that are neces- 
sarily incalculable by science. Judged by this test, the mater- 
ialistic hypotheses have usually had the advantage over the spir- 
itualistic. Unthinkable and self-contradictory as they often 
have been, they are framed expressly for the satisfaction of 
scientific aims and hence fit into the scientific scheme better 
than the spiritualistic hypotheses usually do, made as they 
usually have been for very different purposes. Probably the 
one or the other of these hypotheses is true. If so then the 
ultimate explanation of the phenomenal world — the explana- 
tion of our experience as a whole — would be found in this 
ultimate reality. But this ultimate kind of explanation is a 
matter for philosophy, not for science. Per task is much more 
modest than this. Her only sphere is human experience and 
her only aim description. 

The fact that the practical aim of science determines its na- 
ture has often been taken in such rigid fashion as to make na- 
tural science almost impossible. Obviously prediction that shall 
be both absolutely exact and absolutely certain is out of the 
question until quality shall have been reduced to quantity and 
all the relations between phenomena shall be expressed in 
mathematical terms, — until, in short, induction shall have given 
place to deduction. This was what Kant had in mind when he 
despaired of psychology because its object could not be expressed 
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mathematically, and what Locke meant when he despaired of 
physics because, in our ignorance of the " real essence " of any 
given " substance " we could not deduce from it its various 
qualities. For if the word science be taken in this strict sense, 
physics no less than psychology would have to forego the hon- 
ored title ; there would be no " natural sciences " and the only 
science left us would be mathematics. Abstract mechanics and 
abstract dynamics would indeed still be sciences, but only be- 
cause they would be branches of mathematics, and the moment 
they were applied to the facts of actual experience they would 
cease to be scientific. Hence it seems best to take the word 
science in a larger and, I confess, a looser way, so as to cover ' 
any systematic description of the verifiable facts of human ex- 
perience. This does not mean that the aim of prediction is 
given up, but only the pretense of perfectly exact and abso- 
lutely definite prediction. These will still be the ideal and the 
" limit " of all science, and different sciences will differ in the 
degree to which they approximate to these ideals. 

If this be admitted, then psychology is a genuine, though not 
a very exact science. Its aim will be to describe rnental pro- 
cesses. And I use the word describe here in the same broad 
sense as before. Psychology will describe in the sense of put- 
ting its observations into communicable terms, generalizing 
them into empirical laws, and explaining the particular by the 
general. In explanation it will make use of any known scien- 
tific generalizations that it needs. Some of these will be its 
own records of psychical events, others will be furnished it by 
other sciences. Particularly will physiology be of service here. 
Within the purely psychical field there are gaps which may 
w filled out by known physiological events. And, moreover, 
^here no such known physiological events have been found it is 
often useful, for the purpose of helping out our " understand- 
iiig" (i. e. our imagination) of the matter, to devise or picture 
a series of physiological events made to order to fill the gap.' 

* Cf. Prof. Titchener : " If we attempted to work out a merely descrip- 
tive psychology we should find that there was no hope for a true science 
of mind. . . . There would be no unity or coherence in it. . . . In order 
to make psychology scientific we must not only describe, we must also 
explain mind. ... If we refuse to explain mind by body, we must accept 
one or the other of two equally unsatisfactory alternatives: we must 
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Sometimes a series of " unconscious mental phenomena '' are 
invented for the same purpose. In a sense it is almost indiflPep- 
ent whether such hypothetical events are really there or not, so 
long as the concept of them is useful in connecting the actually 
experienced series, and thus making regularity and prediction 
at least theoretically possible. 

For prediction is to a very considerable extent possible even 
in psychology. To be sure it cannot predict with absolute cer- 
tainty nor with mathematical exactness, but it often can tell us 
what in a given situation we may reasonably expect, and thus 
enable us to utilize past experience for future action. Beyond 
this psychology cannot go, and beyond this it need not go in 
order to be a science. If, forgetting its limited powers, it stakes 
its reputation on exact and imfailing prediction, or on its 
ability to " explain " in any other and deeper sense than that 
outlined above, it may well be called " hopeless." * But its 

either rest content with simple description of mental experience, or must 
invent an unconscious mind to give coherence and continuity to conscioufl- 
ness. Both courses have l)een tried. But if we take the first we never 
arrive at a science of psychology; and if we take the second we volun- 
tarily leave the sphere of fact for the sphere of fiction." ("A Text book 
of Psychology'/* New York, Macniillan: 1910, pp. 38-40.) 

Dr. Morton Prince comments upon this passage as follows: "If he 
[Prof. Titchener] means that we should explain mind by specific parallel 
nervous processes, we certainly are entering the ' sphere of fiction,* indeed 
of romance, for we cannot correlate the simplest conscious process with 
any specific physiologic process nor have we even a glimpse of the data 
which will allow us to approach the problem. If on the other hand lie 
means a physiologic process as an abstraction or concept, we are still 
entering, but justifiably, the sphere of fiction, though I would rather 
phrase it, of imagination, as much so as when we ' invent an unconscious 
mind.* Unconscious mental processes belong no more to the sphere of 
fiction than to unconscious physiologic processes. Both are simply con- 
cepts which we postulate to explain the facts. We simply say the phe- 
nomena occur as if the concepts were true. . . . 8o far as such concepts 
satisfactorily exjilain the phenomena and allow us to predict events we 
may treat them as true and as the cause of phenomena. To my way of 
thinking it does not make the slightest dilTerence, so far as the purposes of 
explanation are concerned, whether we treat unconscious processes as 
physiologic or as mental — both are concepts and in this sense only belong 
to the * sphere of fiction.'*' (**The Xew Psychology and Therapeutics," 
Jour, of the Am. Medical Assn., March 30, 1912.) 

4Cf. Mobius, "Die Hoffnungslosigkeit aller Psychologic," (Halle, Mar- 
hold: 1907). Psychology is "hopeless** for Mobius because he identifies 
natural science with physical science and because psychology cannot answer 
the most important questions without calling in the aid of metaphysics. 
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lumbler task is by no means hopeless, and it is one well worth 
srhile, and large enough to occupy all who are interested in it 
to the end of time. Hence it seems to me a mistake to call 
psychology, as Prof. Miinsterberg does,^ only a stop-gap for phy- 
siology, or to limit its permanent function, as Prof. Taylor 
does,* to " providing Ethics and History with an appropriate 
terminology." To describe the workings of the human mind 
is a perfectly definite and independent task and one in itself 
well worth while. 

To describe the workings of the human mind so far as these 
are influenced by its attitude toward the Determiner of Des- 
tiny, is the task of the psychology of religion. As its name im- 
plies, it means to be psychology — that is, it means to be a 
science. Human experience is the subject of its investiga- 
tion. It aims at nothing metaphysical or transcendental.'^ The 
reader, of course, will decide for himself the question whether 
its aim should be thus humble ; but to me at least it seems plain 
enough that transcendental analysis belongs rather to the philos- 
ophy than to the psychology of religion. Tlie true task of the 
Utter is, in my opinion, simply to study the religious conscious- 
ness just as any other science studios its object. Xor is there 
any good reason for setting up any bounds within the religious 
consciousness which the psychologist shall not be allowed to pass 
if he can. Certainly it is very sacred ground that the psychol- 

^8i of course, is a possible position, but the special meaning it gives to 
"Iwpeless" should be carefully noted. Whether or not psychology turns 
<^ to be hopeless will depend on the kind of hope you cherished for it in 
^ beginning. 

'**Grundznge der Psychologic" (Leipzig, Barth: 1000) pp. 415-435. 

•** Elements of Metaphysics" (London, Methuen: 1003) p. 305. 

^This, at least, is the opinion of nearly all investigators in this country, 
f*^ it is from this point of view that the present book will proceed. It 
j«only fair to say thart this view is not absolutely universal. In Germany 
* particular a few prominent writers, approaching the subject from the 
^logical side, insist that the psychology of religion must seek and 
^ in the religious experience a metaphysical someichat — ** ein meta- 
P^tftiiches Ettcaa" And Wobbermin (the translator of James's "Varie- 
^") asserts that the scientific method of American investigators can 
Produce no important results and that we should rather make use of 
"transcendental analysis." Cf. Dr. Roland Schutz in the Zeitschrift fur 
^liffionapsychologie, Vol. V, pp. 246-247. See also Bankers exposition and 
(riticism of Wobbermin's position in the Zeitachrift for June, 1011 (Vol. 
V). pp. 97-104. 
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ogist is here studying, but, for that very reason, it is all th< 
more worthy of study. Hence the psychologist will be justifies 
in making use of any material that seems to him promising 
He will probe the most sacred depths of the private experiene 
of individuals as thoroughly as he can ; he will ransack the put 
lie records of social religious practices and common religiou 
ideas; and the results of these various investigations he wil 
describe, compare, and generalize as completely as is possible. 

When stated in this abstract fashion, the task of the psycho! 
ogist may seem relatively simple; but if one seriously undei 
takes it, he will be met at the outset with certain difficulties pc 
culiar to this field. He must, namely, face the questions ho^ 
he is to get at the material for his study, and how much it wil 
be worth when he has got it. CTliree methods for obtaining ma 
terial naturally present themselves, and have in fact been fol 
lowed by leading psychologists. The first is a study of indi 
^ vidual experiences as portrayed in autobiographies, letters, an( 
other spontaneous expressions of religious persons. The secon< 
method is the collection of answers to definite questions from 
number of persons through the use of a questionnaire. Th 
third method investigates the relatively objective expressions o 
social religion furnished by history, anthropology, and the sa 
cred literature of various peoplesTj 

The first two of these methods nave the advantage of studyin. 
religious experience at its source, that is, in the individua 
soul. They are open to the obvious danger, on the other hand 
of emphasizing a type of character that is ready to expose t 

- ' ^ ^ view its most sacred experiences. The questionnaire metho 
'r is particularly open to suspicion, both because of this unfortur 

' V iir^ ate selective tendency, and also because it almost inevitably put 

. the respondent into a slightly unnatural attitude by the ver 

fact of setting him down to answer deliberately some one's que 

I ./ tions concerning his religious life. The respondent is ofte 

quite incapable of giving an exact or even significant psycholog 

ical description ; and if he is able to do so he is usually unwil' 

ing to take the requisite time and trouble, and so writes a shoi 

• * answer too superficial to have any real value. Moreover if th 

^ results of such answers are tabulated and an effort made to g€ 
statistics and percentages from them, the result is quite likel 
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to be misleading ; because by a process of natural selection the 
great majority of the answers will be from those who have some- 
thing startling to relate and rather enjoy relating it.® To avoid 
difficulties like these, some writers turn to the more objective 
and unpersonal records of social religion, such as rites, cere- 
monies, and theological concepts or primitive superstitions. 
And here indeed we get all the advantages of objectivity, — with 
all its dangers. For, after all, it is psychology, not sociology 
nor theology nor history that we are studying, and psychology • 
i8 the science of subjective states and processes which in the last 
resort are to be found only in the individual. It is the real 
" inwardness " of religion that we want to know about ; and to 
throw aside the subjective altogether because of its attendant 
dangers will be like pouring out the baby with the bath.® 

And, after all, the difficulties of the first two methods are not 
jk) great but that they may, to a considerable extent, be over- 
come. Doubtless it is true that many who regard their re- 
ligious experiences as very sacred will refuse to describe them 
to the psychologist for coldly scientific purposes. But these 
same people will often relate them or write them out in detail 
for the edification of the faithful ; and there is no law against 

^For an admirable criticism of the questionnaire method as ordinarily 
ttsed see St&hlin, ** Die Verwendung von Fragebogen in der Religionspsy' 
chologie/* Zeitschnft fur Religionspsy chologie, V, 394-408 (March, 1912). 
Cf. also my " Psychology of Religious Belief," pp. 232-234. 

*Prof. Billia goes so far in criticism of the historical method as to insist 
*kat it has no value. (See his paper "On the Problem and Method of 
the Psychology of Religion" in the Monist, XX, pp. 135-139.) It "gives 
the illusion of describing and cognizing a mental fact while remaining out- 
wde of the fact itself." The outer expression, which the historian and 
anthropologist see, gives, in Billia's opinion, very little inkling as to the 
inner fact which alone should interest the psychologist. This question 
K^eg hand-in-hand with another that is of interest in this connection, — 
* q^ieition that was raised at the 1909 International Congress of Psychol- 
•^^ namely whether the non-religious psychologist can effectively study 
wigion. Prof. Billia answered this in the negative, while the majority 
^ve an affirmative answer. It is hard to see why the non-religious 
Psychologist, if there be such a person, cannot throw some light on the 
religious consciousness by a careful collection and comparison of the ways 
^ ^hich it expresses itself ; just as a blind man may be learned in the 
'•'^ of colors, and just as a psychologist may study the physical processes 
of the dancing mouse without being one. None the less, he would be at a 
distinct disadvantage and could hardly expound the real inwardness of the 
^rience a« could a psychologist who could interpret his data by his own 
ii^ospection. 
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the psychologist studying these acoiints. Nor is it tnie that 
those who thus describe their inner lives are necessarily super- 
ficial. The very names Augustine, Teresa, Fox, Tyrrell, are 
enough to disprove any such idea. Even the questionnaire, 
moreover, if carefully used, may bring considerable very relia- 
ble information. Tlius the " Religtons-psychologische Arbe{t9- 
gemeinschaft" recently organized in Germany, though very 
skeptical of the value of the questionnaire as ordinarily em- 
ployed, is making a limited and trustworthy use of it by direct- 
ing its questions only toward the externals of religion rather 
than toward inner experiences, and by insisting that the re- 
spondent shall never see the questionnaire nor be asked for 
categorical answers, but that all information from him shall be 
drawn out by the collector through informal conversation.^* 
These two safeguards certainly avoid practically all of the diffi- 
culties which tend to make the questionnaire method untrust- 
worthy ; and, personally, I am not convinced that the method is 
altogether useless even without such limitations. The relia- 
bility of the method will depend in each case upon the particular 
subject investigated and upon the care of the editor in inter- 
preting the results. The collector should certainly talk with 
his respondents whenever possible, and should always interpret 
their answers in the light of each other and throw out whatever 
seems in any way suspicious; and if all this is done the ma- 
terial collected can hardly be considered altogether worthless.^^ 
Finally, if the biographical and questionnaire methods be sup- 
plemented by the more objective study based on public and 
social religious expressions, beliefs, rituals, and the like, the 
psychologist will have at his disposal a very respectable body of 
facts as the raw material for his work.^* 

10 See the article by Stahlin cited above, esp. pp. 403-407; and also the 
Rame author's account of the foundinjif of the ReUgions-psychologUcKe Ar^ 
heitsgcmeinschaft, in the Zeitachrift fur Religapay, IV p. 222. 

11 A further argument for its use is the fact that the biographical method 
is in great need of supplementation. Religious material from biographies 
emanates almost invariably from somewhat extraordinary religious souls, 
and if one's description of the religious consciousness is based upon this 
source alone, the picture is likely to be over-colored. This, for example, Is 
the one fundamental weakness in James's great book. 

12 Thost* different sources vary in their value according to the problem to 
which they are applied; and in this book I shall attempt to utilize them 
accordingly. 
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Having collected his facts, the psychologist will proceed as 
other scientists proceed with their data. That is to say, he 
will group his facts and note general relations between them, 
thus seeking a systematic and general description of the various 
facts in the religious consciousness. Whenever possible, he will 
" explain " these facts by subsuming them under the laws of 
general psychology. That is to say, he will proceed on the as- 
sumption that, for the purposes of science, religious facts are 
not different in kind from other psychic facts. Thus he will 
seek to build up a scientific view of the religious life, interpret- 
ing and explaining it by itself and by the known facts and 
laws of the human mind, "expounding nature by nature," as 
Hoffding says, " just as a passage in a book is expounded in 
such a manner as to connect it with other passages in the same 
book/' ^» 

The reader may perhaps question whether such a procedure 
is justifiable. He may insist that it builds upon an assumption 
that is at least uncertain and seems in some respects very dubi- 
ous. And he may assert that in the religious consciousness at 
its best we have something that is very difficult to explain by the 
laws of general psychology. Certainly no one will appreciate 
the force of this last statement more fully than the psychol- 
ogist. When one compares the deeply religious and spiritual 
person with the best and bravest of those who are not religious, 
one sees, it must be confessed, that the former possesses some- 
thing which the others lack. It is not that he is any better 
morally than his non-religious brother, nor any more apprecia- 
tive of beauty and love nor any braver. It is, rather, that he 
/has a confidence in the universe and an inner joy which the 
\other does not know. He is, perhaps, no more at home in this 
world than the other (perhaps he is not so much at home here), 
Simi he seems more at home in the universe as a whole. He 
feels himself in touch, and he acts as if he were in touch, with a 
larger environment. He either has a more cosmic sense or his 
attitude toward the cosmos is one of larger hope and greater 
eonfidence. Besides this, or as a result of this, he' has an inner 
source of joy and strength which does not seem dependent on 
outer circumstance, and which in fact seems greatest at times 

IS ''Hie Philoflophy of Religion." (London, Macmillan: 1006) p. 20. 
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when outer sources of strength and promise fail. He is, there- 
fore, able to shed a kind of peace around him which no argu- 
ment and no mere animal spirits and no mere courage can 
produce. Whence comes this difference? On what are these 
values, which we all recognize, founded? Evidently, the im- 
mediate answer can be put in psychological terms. The peace 
and power in question follow, by regular psychological laws, 
from a certain form and intensity of belief and a certain emo- 
tional experience. Whence comes this belief and this experi- 
ence? Doubtless it will be much more difficult to trace these 
back to some precedent situation, for the conditions here en- 
volved, — social, psychical, physiological — become now very 
/complex. Yet conceivably this might be done. But the reader 
may continue his questioning and ask : Is the belief here in- 
volved illusory, and is the experience deceptive? Can a com- 
plete and ultimate explanation of them be given in psychologi- 
cal terms, and if so would not such an explanation if known 
destroy its object ? 

Certainly the psychologist who started out on the assumption 
that every religious phenomenon is to be completely and ulti- 
mately explained by psychological laws, that we have in our 
hands — or at least can some day get into our hands — all the 
data needed for such an ultimate explanation, would be like a 
physicist who failed to recognize that there might be gaps 
within his field — that there might be links in the chain of 
causes which, from the nature of the case, could never be di- 
rectly experienced by human beings. It is the recognition of 
such gaps that has led the physicist to the invention of the many 
atoms and the many ethers. These, as I have said, are not 
scientific objects ; they are devices to enable him more easily to 
put together the parts of his fragmentary experience. The two 
ends of the cable he sees; he grasps them at the points where 
they plunge beneath the surface. His imagination depicts 
what the submerged links may be like. This is all mythology 
and metaphysics except so far as it enables him to think to- 
gether the twb parts which he actually holds and to explain them 
in terms of each other. 

Are there such gaps in the field of religious psychology? 
This is a question of fact. There are for us as many gaps as 
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we find. There is for us a gap wherever we cannot see a con- 
nection. These gaps we mufit seek to fill as best we can ; — if 
possible by discovering actual experience, verifiable objects, that 
make the desired connections;^* where this is not possible, we 
must recognize the fact, note how the several parts vary in rela- 
tion to each other, and write down our resulting generalizations. 
General psychology, as has been pointed out above, has numer- 
ous gans of this kind, and usually seeks to fill them by some 
more or less ingenious hypotheses of brain physiology. The 
theologian and the religious man frequently insist that similar 
gaps exist among the phenomena of the religious consciousness 
— as seen, for example, in conversion, the answer to prayer, the 
mystical experience. But just as the general psychologist who 
knows his business will remember that his physiological hy- 
potheses, no matter how useful, cannot be genuine objects of 
his science until empirically verified, so the psychologist of re- 
ligion must remember that explanation through the Superna- 
tural, though quite possibly true, is not psychology, and that he 
must confine himself to the verifiable facts of human experience. 
The question of the Supernatural so frequently confronts one 
in the study of the psychology of religion that a word more 
Aould be added concerning it here. In brief, there are two 
chief views of it and of its relation to the natural, one of which 
may be called the p henom enal view, the other the ncajmenal. 
According to the first, the Supernatural, or the Will of God, is 
to be regarded as a cause among other causes, and it is usually 
depicted as also acting in ways that are to the human mind 
forever incalculable. Its ways are not regarded as altogether 
incalculable, to be sure, but frequently as dependent upon cer- 
tain well-known conditions of a moral nature. With all this, 
however, there still remains a considerable residuum of uncer- 
tainty and inexplicability about its actions, and it is depicted 
aa interfering at unexpected times with the ordinary and regular 
course of events. Such a statement makes the view sound crude, 
possibly, but however that may be, it is the position actually 
held by very many religious people.^** And a good deal may be 

i<A good example of this is seen in the explorations of the subconscious 
by Preud, Prince, and others, by which facta are brought to light which 
connect and hence " explain " much that before was unconnected. 

I'The frank acceptance of the Supernatural as a phenomenon by the 
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said for it. It h^as a pragmatic value which the larger, " nou- 
menal," view retains only with some difficulty ; for according to 
this " phenomenal " view it is plain that the SupematuraL in 
pragmatic terms, " makes a difference/' The religious soul 
usually wants a God who will do something for him. And a 
Supernatural which made no difference to our experience might 
be called " divine " or materialistic with indifference. 

I do not see that this view of the Supernatural can be proved 
false. There are tdb many seeming gaps in our experience, 
too much that is unexpected and unaccountable in our lives, 
for us to be able to demonstrate in them an unbroken causal 
chain. As a fact, to be sure, this view of the Supernatural so 
far as it concerns the outer world has been largely given up ; — 
and, it must be added, with no great harm to the cause of 
religion. ^* In the inner world, however, it is still defended, 
and the theologian and philosopher are perfectly free to accept 
and vindicate it. But the psychologist is not free to do so. If 
the Supernatural breaks in upon the natural, psychology as a 
science is so far forth impossible. The theological explanation 
is no explanation for the psychologist, because it is not capable 
of being confirmed by experience. ^^ And for psychology, or 



popular view is not always reco^ized by psychologists in arguing this 
point — e.g. Irving King, " The Development of Religion," p. 9. 

i« One still meets with it occasionally, even in very intelligent circles,-— 
witness, for example, the not uncommon explanation of the Sicilian earth- 
quake in 1909 as due to God's anger over the wickedness of the Sicilians. 

17; From the point of view maintained in this chapter it will plainly be 
impossible to consider theology a science. It cannot be called a scienee 
(in our use of the term) for the same reason that the theory of the ulti- 
mate nature of matter cannot be called a science. Professor Macintosh 
in a most original and suggestive book ("Theology as an Empirical Sci- 
ence" — New York, Macmillan: 1919) maintains that theology has the 
same right to the name science as physics or chemistry; that God may 
be directly perceived; and that if we deny this second proposition on the 
ground that we can perceive only our own mental states, we thereby 
destroy not only theology but all objective science, and have nothing left 
but a false psychologism. With the latter part of this argument I am 
in fullest sympathy; but I still cannot feel that "God" is verifiable in 
the same sense in which the objects of physics and chemistry may be 
v/ verified, and hence cannot see my way to considering theology a science. 
Even on the hypothesis that God is as directly experienced by a certain 
gifted few as other persons are, theology would still be in another cate- 
gory from science. Nor do I think that such a position as mine leads one 
to psychologism, for one may and should distinguish between the data 



THE PSYCHOLOGY OF RELIGION 39 

any science, to admit that there are any facts incapable of be- 
ing explained, incapable of being regularly connected with the 
other facts of experience, would be a surrender of its funda- 
mental presuppositions. For its own protection science must i 
act as if this view of the Supernatural and its interruptions of 
the natural were false. It cannot take cognizance of interrup- j 
lions. 

The second view of the Supernatural referred to above re- 
gards it as the noumenal^sidcj^ the inner being, of all Reality, — 
the " Natura Naturans" of Spinoza. It is immanent within 
the phenomenal world and is expressed by it as really, though 
probably not so completely, as by any transcendent world. It 
is a Supernatural not in that it interferes with nature but in 
that it includes and transcends nature. The upholders of this 
view usually dieny miracle, and at any rate, no miracle is neces- 
sary to it. The regularity of the causal law is regarded as 
being merely the way Ood acts. It sees God in order rather 
than in disorder, in the dependable working of law rather than 
in incalculable interferences with law. Thus there is no pos- 
sible quarrel between it and science. An extension of this view 
might surest that some of the gaps in the religious experience 
may possibly be filled by realities and forces in another spiritual 
world which act according to regular laws, so that the results of 
their action are as certain and (conceivably) as predictable as 
the performances of the atoms. In this way the pragmatic 
value of the phenomenal view would be retained, for the Super- 
natural would thus " make a difference." Such an hypothesis 
would, of course, be metaphysical in the extreme, but it would 
be perfectly consistent with a scientific view of the religious 
consciousness. 

Three different attitudes are possible toward the breaks that 
we find in experience, both of the outer and of the inner world : 
(1) We may make the theological hypothesis of supernatural 

.given US in perception together with their objective interrelations, and the 
mbjective mechanism (sensational, ideational, etc.) by means of which we 
perceive. Both of these groups are verifiable in human experience ( in a 
direct way that neither God nor the ultimate nature of matter are), yet the 
former belongs in a peculiar sense to the physical scientist, the other to 
the psychologist. For further exposition of the epistemological view here 
iavolyed^ see. "Essays in Critical Realism." 
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interference. (2) We may invent some other hypothetical in- 
termediary to help us think over the break — e. g. atoms, ether, 
brain action, the " Unconscious." (3) We may frankly recog- 
nize the fact that any such stop-gaps are purely hypothetical 
and beyond our experience, and content ourselves with simply 
describing the phenomena as we find them, leaving the guess- 
work, for the time being, to others. 

This third attitude, as it seems to me, is the proper one for 
the psychology of religion. It is essential to a right under- 
standing of any of the great questions of religion and philoso- 
phy, as well as of those of science, which we shall meet in the 
course of our study, to recognize at the beginning the relatively 
limited aims and pretensions which the psychology of religion, 
justly understood, should maintain. I cannot help thinking 
that it would ultimately lead to great disappointment, if not 
to positive skepticism, if we should sanguinely expect, as I fear 
many cultured religious people have been led to expect, that 
the psychological study of religion can demonstrate any of the 
\/ truths of theology.] And equally misleading does it seem to me 
to suppose, as some leading " functional " psychologists seem to 
do, that the psychology of religion can ever so develop as to be 
in any sense a substitute for philosophy or theology. In the 
opinion of this school, ethics, sesthetics, logic, epistemology, 
and metaphysics, are ultimately nothing but functional psy- 
chology. As a result, the psychology of religion " becomes " in 
Professor Ames's words, " the conditioning science for the 
various branches of theology, or rather, it is the science which 
in. its developed forms becomes the theology or the philosophy 
of religion. If reality is given in experience (and where else 
could it be given ?), then the science of that experience furnishes 
the reasonable and fruitful method of dealing with reality, in- 
cluding the reality of religion. The psychology of religion pos- 
sesses, therefore, the greatest possible significance. It does not 
merely prepare the way for theology, but in its most elementary 
inquiries it is already dealing with essentials of theology and 
the philosophy of religion. On the other hand, the philosophy 
of religion in its most ultimate problems and refined develop- 
ments does not transcend the principles of psychology. The 
idea of God, for example, which is the central conception of the- 
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ology, is subject to the same laws of the mental life as are all 
other ideas, and there is but one science of psychology applica- 
ble to it.^« 

On reading passages like this from enthusiastic representa- 
tives of the new functional psychology one comes away won- 
dering not that they have included so much but that they have 
included so little within their capacious science. Why stop 
with the various branches of philosophy ? Why not also reduce 
physics, chemistry, astronomy to functional psychology? 
What, indeed, are the physical sciences but formulations of ex- 
perience — and is not psychology the science of experience ? 
The same arguments hold in the case of physics that held 
for metaphysics. Surely if " the idea of God is subject to 
the same laws of the mental life as are all other ideas," the 
same may be said with equal truth of the idea of the solar sys- 
tem. And this, I think, makes clear both the fallacy and the 
danger of this " pragmatic " view, psychology studies the idea 
of God and the idea of the solar system and stops there. But 
neither astronomy nor theology means to limit its study to our 
ideas. They both mean to be o bjective — and it is hard to 
see why one should be denied this privilege if it be granted to 
^Ae otherT? And if ob jectivity be denied to theology^ the dan2' K 
ge re that in e vitab ly result are evident. Theology becomes L'^ 
pur ely subject ive, — a description of the way we feel; the idea ,) 
of Ood is substituted for God and hence becomes the idea of an >/ 
idea, or a confessed illusion; and the psychology of religion, jJ_ 
having absorbed all that was objective in religion, finds it has / 
nothing left to study, or at best becomes a branch of abnormal /O ^ ' 
psychology. " This method," writes Boutroux, " if it succeed, 
will lead sooner or later to the abolition of the fact itself, while 
the dogmatic criticism of religions has striven in vain for cen- 
turies to obtain this result. . . . Contrary, then, to the other 
sciences which leave standing the things that they explain, the 
one just mentioned has this remarkable property of destroying 
its object in the act of describing it, and of substituting itself 
for the facts in proportion as it analyzes them." ^® 
The psychology of religion must then, in my opinion, take a 

" " The Psychology of Religious Experience," pp. 26-27. 
19*' Science and Religion" (English translation, New York, Macmillan: 
IDll), pp. 196-197. 
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much humbler position than that which some of its devotees 
desire for it. It must content itself with a description of hu- 
man experience, while recognizing that there may well be 
spheres of reality to which these experiences refer and with 
which they are possibly connected, which yet cannot be inves- 
tigated by science. From this less ambitious view of its task, 
however, one must not conclude that the psychology of religion 
is either valueless as an end or useless as a means. Sharing in 
the limitations of science, it shares also in its values. If re- 
ligion is worth a tenth part of what its believers claim for it, 
it is worth cultivating as a human possession; and if it is to 
be wisely and fruitfully cultivated, it should be carefully and 
scientifically studied. If the religious values are to any extent 
bound up with each other and with the rest of life by laws 
of relationship, it is of great importance for us to know what 
those laws are. The psychology of religion is still too young 
to have accomplished a great deal in this practical direction. 
The field has been surveyed only in its outlines, and only in a 
general way can the practical religious worker gain from 
psychology a knowledge of what to expect in any given case. 
Exact and perfectly certain prediction is, of course, out of the 
question. But it is not too much to say that he who would 
systematically cultivate the religious life can already find a 
good deal of practical help from the psychology of religion ; and 
as our knowledge of it increases we may confidently look to it 
for more and more assistance. 

But even aside from its practical application, the psychology 
of religion has a value as an end in itself for all those who, 
in Aristotle's phrase, " desire knowledge." To know the truth 
is worth while for its own sake, — Francis Bacon, in fact, went 
so far as to call the search for truth and its attainment " the 
sovereign good of human nature." And surely few things are 
so worthy of man's study, — just because few things are so thor- 
oughly and deeply human — as is religion. It dominates the 
life of the lowest savage and fills the thought of the most trans- 
cendental philosopher. It is the central power of the primitive 
conununity and it animates the ideals of the most advanced 
civilization. In it the king and the peasant, the rich and the 
poor, the saint and the sinner too, feel bound together. As 
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much as anything else, it is that " one touch of nature " that 
" makes the whole world akin." It is the first thing the child 
learns at his mother's knee, as it is the last to fill his mind as he 
enters the great omknown. 

It will, then, be the aim of this book to describe some of the 
facts of the religious consciousness as it expresses itself in vari- 
ous forms. No fundamental thesis will be defended and no 
unitary law will be laid down or traced out. The study will 
be frankly inductive and empirical and therefore perhaps some- 
what fragmentary. We shall seek to follow where the facts 
lead, believing that religion is so great a thing that the mere 
aim to describe some of its forms and expressions is an ideal 
high enough to justify any amount of patience and labor. 

NoTB. The subjects discussed in the preceding chapter are of such funda- 
mental importance that the reader who is not acquainted with the litera- 
tore of the subject should consult some of the foHowing references : 
Bontrouz, "Science and Religion" (New York, Macmillan: 1911), Part I, 

Chap. IV, Part II. Chap. II. 
Bradley, "Appearance and Reality" (London, Sonnenschein : 1897), Chaps. 

11 and 22. 
Coe, *"nie Psychology of Religion" (University of Chicago: 1916), Chaps. 

I, II, and ni. 
Foster, "The Finality of the Christian Religion" (Chicago, University 

Press: 1906), Chap. 6. 
HSffding, "The Philosophy of Religion" (London, Macmillan: 1906), pp. 

14-57. 
flolt, "The Concept of Consciousness" (New York, Macmillan: 1914). 

Holt's view is quite different from that presented in the text. 
Mach. "Science of Mechanics" (Chicago, Open Court: 1893), Chap. 2. 
Macintosh, " Theology as an Empirical Science " ( New York, Macmillan : 

1919), Introduction. 
Mobtus, "Die Hoffnimgsloeigkeit aller Psychologic" (Halle, Marhold: 

1907). 
More, " Atomic Theories and Modem Physics," Hibbert Journal, VII, 864- 

881; "The Metaphysical Tendencies of Modern Physics," Hibbert 

Journal, VII, 800-817. 
MOnsterberg, " Gningzflge der Psychologic " (Leipzifj. Rarth : 1000) , C^ap. 2. 
Pearson, " The Grammar of Science " (London, Black : 1000) , Chaps. 2, 3, 4. 
Perry, "The Approach to Philosophy" (New York, Scribners: 1905), Chap. 

6; "Present Philosophical Tendencies" (New York, Longmans: 1912), 

Chap. 3. 
Poincar^ "Science and Hypothesis'* (New York, Science Press: 1905), 

Parte III and TV; "The Value of Science " (New York, Science Press: 

1907) Part IIL 
Royce, ''The World and the Individual," Vol. II. (New York, Macmillan: 

1901) ; Lectures 1, 2, 4, and 6. 
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Taylor, ''Elements of Metaphysics" (London, Methuen: 1903), Book 

Chap. 6. Book IV, Chap. 1. 
Ward, "Naturalism and Agnosticism "(London, Black: 1906), Lecl 

1, 2, and 8. 






CHAPTER ni 

RELIGION AND THE SUBCONSCIOUS 

The aim of science is to make out a complete general descrip- 
tion of human experience in the form of laws of regular and 
predictable sequence. But, as was pointed out in our last chap- 
ter, the perfect realization of this ideal is impossible because 
there are breaks or gaps in this experience as we know it ; not 
all the sequences which we experience are complete. Evidently 
there are two ways conceivable in which this difficulty may be 
met. One is by discovering new events, actually experienced 
hot hitherto unknown, which will help to fill up the gaps. The 
other is to make the hypothesis of unexperienced events which 
cannot be genuinely verified but which are nevertheless useful 
ID enabling us to think together the sundered strands of our 
^connected experience. Now when such gaps occur in mental 
sequences, the psychologist has two possible sources to which he 
^ay look for gap-fillers. One of these is the physical world, 
^specially that part of it known as the nervous system of the 
^'idividual. The other is the " subconscious." Each of these 
^nrces furnishes the psychologist with both the kinds of as- 
^^^tance mentioned above : — from each, that is, he derives new 
^perienced events and unverified but useful hypotheses. 
^Pon the facts and fictions of physiological psychology, I shall 
^^^ dwell ; but the subconscious looms so large in recent discus- 
*'^iis of the psychology of religion that I feel justified in de- 
^^ting the present chapter to a consideration of it. 

TTie conception of the subconscious or the unconscious origin- 
^^^, I suppose, with Leibniz.^ It was made popular as a 
Philosophic doctrine by von Hartman in his dangerously f ascin- 
^Ung work, " Die Philosophic des Unbewussten." ^ But it was 
^^t until relatively recent times that it was imported from 

^Cf. the Monadology (pa«9tm), and the New Essays. 

'EngUsh Translation by Coupland (London, Paul, Trench, Trttbner: 
18B4.) 
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philosophy into psychology in the stricter sense of the t 
This was done partly by F. W. H. Myers and his f oUoi 
partly by various neurologists and medical men whose reseai 
and practice led them into the field of pathological mental 
nomena. Coming into psychology through this double ( 
way, the conception of the subconscious has had a rather \i 
development. The physicians have groped and grubbed 
worked their way through a mass of abnormal and often 
unpleasant cases, mining what facts they could; while 
Myers school has been borne, often on the wings of intuitio 
conclusions far more interesting, and, if true, metaphysi< 
far more significant. 

Myers's hypothesis was that the conscious self of each c 
is only a small part of the real self; that underneath the 
scions personality there extends a much larger " sublimii 
self, below the threshold of our inmiediate awareness, be 
the door, dominating many of our actions and our thought 
powers not known to us, and constituting the real and esse 
personality, of which the conscious self is but a broken gl 
He writes : " The conscious self of each of us, as we call 
the empirical, the supraliminal self, as I should prefer to sa 
does not comprise the whole of the consciousness or of the f a( 
within us. There exists a more comprehensive conscious 
a profounder faculty, which for the most part remains pote 
only so far as regards the life of earth, but from which the 
sciousness and the faculty of earth-life are mere selections, 
which reasserts itself in its plenitude after the liberating ch 
of death." • This does not mean that we have two selve 
means that the one true self is the totality of which the si 
liminal part is but a fraction. " I mean by the sublin 
self that part of the self which is commonly subliminal ; a 
conceive that there may be, not only cooperations between 1 
quasi-independent trains of thought, but also upheavals an 
temations of personality of many kinds, so that what was 
below the surface may for a time, or permanently, rise abo^ 
And I conceive also that no self of which we can here 
cognizance is in reality more than a fragment of a larger Se 

• "Human Personality and Its Survival of Bodily Death" (Lc 
Longmans: 1003). Vol. I, p. 12. 
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revealed in a fashion at once shifting and limited through an 
organism not so framed as to afford it full manifestation." * 
Within this subliminal part of us, as within the supraliminal 
part, there are various kinds of phenomena, some lofty, some 
" dissolutive." To illustrate this, Myers uses a simile which 
lias become famous, the comparison, namely, of our empirical 
consciousness to the visible spectrum and of our subliminal fac- 
ulties to the ether waves which we cannot see. " At both 
ends of this spectrum, I believe that our evidence indicates a 
momentous prolongation. Beyond the red end, of course, we 
already know that vital faculty of some kind must needs extend. 
We know that organic processes are constantly taking place 
within us which are not subject to our control, but which make 
the very foundation of our physical being. We know that the 
habitual limits of our voluntary act can be far extended under 
the influence of strong excitement. It need not surprise us to 
find that appropriate artifices — hypnotism and self-sugges- 
tion — can carry the power of our will over our organism to a 
yet further point The faculties that lie beyond the violet end 
of our psychological spectrum will need more delicate exhibition 
»nd will command a less ready belief. The actinic energy which 
lies beyond the violet end of our solar spectrum is less obviously 
influential in our material world than is the dark heat which lies 
heyond the red end. Even so, one may say, the influence of the 
nltra-intellectual or supernormal faculties upon our welfare as 
terrene organisms is less marked in common life than the influ- 
ence of the organic or subnormal faculties. Yet it is that pro- 
'ongation of our spectrum upon which our gaze will need to be 
^08t strenuously fixed. It is there that we shall find our in- 
qniry opening upon the cosmic prospect, and inciting us upon 
^ endless way." ^ 

It is, according to Myers, from this violet end of the spec- 
^J^na, 80 to speak — from the supernormal part of our sub- 
jiniinal selves — rthat come the insight of the poet and the 
^tuition of the prophet. Art and religion, mysticism, love, in- 
dention — these and many other striking facts of human nature 
^fe thus made intelligible by one hypothesis. " An ' inspiration 

<Ibid. p. 16. 
»Ibid.Vol. I, p. 18. 
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of genius ' will be in truth a suhliminal uprush, an emergence 
into the current of ideas which the man is consciously manipu^ 
lating of other ideas, which he has not consciously originated, 
but which have shaped themselves beyond his will, in profounder 
regions of his being." * 

All readers of the " Varieties of Religious Experience " will 
remember how much Professor James was influenced by these 
views of Myers.'' Not that he accepted Myers's hypothesis in its 
totality. James was too keen a psychologist and too empirical 
a philosopher to consider Myers's view a demonstrated truth. 
Nor did he feel at all sure that the subconscious part of the 
mind had sufficient unity to be regarded as a personality. The 
evidence, in his opinion, was as yet far too scanty to justify us 
in coming to any conclusion on the exact nature and organiza- 
tion of these subliminal facts. \But he was convinced that the 
^ conscious self came into touch with, and was influenced by, 
psychic forces that psychologj'^ had as yet hardly recognized^ 
This he regarded as of prime ^importance to the subject of psy- 
chology. **We have," said he, " in the fact that the conscious 
J personality is continuous with a wider self through which saving 
experiences come, a positive content of religious experience 
which, itseems to me, is literally and objectively true as far as 
it goes.'O And his own " over-belief '' was that our being upon 
its further side plunges " into an altogether other dimension of 
existence from the sensible and merely ' understandable ' " 
world.8 

It is not surprising that a view in itself so romantic as 
Myers's hypothesis of the subliminal self, presented with such 
charm of style, and having the sympathy, if not the positive sup- 
port of our greatest psychologist, should make a very strong 
appeal not only to that large class which is ever eager for the 
mysterious, but to many serious thinkers, theologians, and re- 
ligious men, who have found in the works of Myers and James 
a new source of religious hope and faith. Had not this dis- 

• Ibid. p. 71. Fo»- pn »M*» rriticism of Myers'g theory see Prof. Stout's 
article on it in the Hihhert Journal for October, 1903. 

T See also his paptT on *' Frederick Myers's Services to Psychology,*' in 
"Memories and Studies." (N. Y., Longmans: 1011.) 

8 "The Varieties of Religious Experience" (London, Longmans: 1903) 
p. 616. 
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covery of the subconscious self come, indeed, in the very nick 
of time, when the old foundations were being undermined by 
criticism and thrown down by science? What an unforeseen, 
imhoped for, reversal of the role of science this was! No 
longer the foe, science was now become the ally of faith. Here- 
after, Higher Criticism and Rationalism and Naturalism might 
do their worst. Only the outworks of religion were open to 
their attack, and the man of faith might when he chose retire to / 
the impregnable fortress of his Subconscious Self. 

The rapidity with which this view has spread is one of the 
most interesting facts in the intellectual history of recent 
years, and a witness to the wide-felt need of a belief in some- 
thing somehow supernatural. The popular magazines have got 
hold of it, and the man in the street knows that there are two 
of him. Preachers have made their congregations familiar 
with this new basis for religion, and books written by scientific 
— and by unscientific — men have taken it for granted. I 
quote a typical passage from one of them : 

" The subconscious mind is a normal part of our spiritual 
nature. There is reason to believe that it is purer, more sen- 
sitive to good and evil, than our conscious mind. . . . Though 
it is doubtless more generic and in closer contact with the 
Universal Spirit than reason, yet its creations bear the imprint 
of individual genius." ^ Another writer puts it thus : " Man's 
mind is something far larger than he is conscious of: his con- 
sciousness is but a speck of light illuminating one part of his 
whole self. . . . Or, to put the matter in a still simpler meta- 
phor, the mind is like an iceberg of which the greater part is 
hidden under the sea." ^® A distinguished theologian varies 
the figure, likening the mind not to an iceberg, but — as near 
as I can make it out — to a sort of bottle with a narrow neck 
and no bottom. The narrow neck is our consciousness, the main 
part of the vessel is our subconscious, and from it " filters " 
up the contents of our minds. Moreover, " the narrow-necked 
vessel has an opening at the bottom, which is not stopped by 
any sponge. Through it there are incomings and outgoings, 

• Dr. Worcester, in "Religion and Medicine," (New York, Moffat Yard: 
1908), p. 42. 
10 Dreamer, "Body and Soul," (New York, Dutton: 1909), p. 39. 
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which stretch away into infinity, and in fact proceed from, and 
are, God Himself." " 

It is evident that we are here dealing with a question of 
prime importance for more things than psychology. If the 
mind is the sort of thing described above, we ought to know 
it; and we ought to consider carefully the evidence on which 
the conclusion is based. To get at the evidence, however, on 
which the belief in the subconscious rests is made doubly difficult 
by the fact that the term in question is exceedingly ambigu- 
ous. Like other amiable beasts of burden, it has been so over- 
worked that it is now good for little but a vacation — a reward 
which it might be well to grant. The many meanings which 
it has had to bear can, however, be reduced to three or pos- 
sibly four principal ones, which we shall now examine in turn. 

The first of these uses of the word " subconscious " makes it 
synonymous with the fringe or background of the mind.** 
This is, of course, a part of our immediate experience, of our 
direct awareness, with nothing subliminal or supernormal 
about it. If our consciousness be represented by a series of 
concentric circles, the innermost of these will stand for the 
center of closest attention, and the outermost zone for the fringe- 
region or background. Between the two there is no break, 
no " dissociation,'' but one shades off into the other by a gradual 
decrease in vividness of content. This outer zone of our con- 

11 Sanday, " Christologiee Ancient and Modern/' Oxford U. Press, 1910. 
See also the comments upon Dr. Sandy's book by the Bishop of Ossory in 
the Hihhert Journal, IX, 235. — Other figures beside that of the iceberg and 

' the bottle are often met with among enthusiastic expounders of the wonders 
of the Subconscious. Edward I^wis, in a rather beautiful passage, uses 
I the illustration of the pool communicating with the ocean. (" Edward Car- 
I penter," N. Y., Macmillan : 1915, pp. 7-8.) Rev. Dr. Snowden likens the Sub- 
. conscious to the five or six story cellar of a skyscraper ( " The Psychology 
jof Religion," Revell: 1916, pp. 68-69). Miss Sinclair finds that the sub- 
i conscious or *^ the country of abnormal consciousness, stretches forwards as 
■ well as backwards, and belongs every bit as much to our future as to our 
past." ("A Defence of Idealism," New York, Macmillan: 1917, p. 259.) 

12 E.g. Prof. Joseph Jastrow — this at least is at times the meaning he 
gives the word. Cf. his work on "The Subconscious" (Boston, Houghton, 
Mifflin: 1906). Marshall takes a similar view, using the auhconscioua to 
mean ** the undifferentiated mass of unemphatic psychic parts which con- 
stitutes what we may well speak of as the field of inattentive or suhnit' 
tentire cofisriouftnesa.*' See "Consciousness" (N. Y., Macmillan: 1909), p. 
20 ; and also his articles in the Journal of Phil., Vol. V, nos. 4 and 18, and 
in the Hihhert Journal, Vol. VII, p. 307. 
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aciousness, however, though not attended to, is often of decisive 
importance in guiding both our thought and our action. We 
seldom realize all the factors that go to determine our decisions 
and OfQr judgments. The syllogism is really a very poor rep- 
resentative of the way we think. There is a great deal more 
in our consciousness at any moment than we pay attention to ; 
and this great, vague, unanalyzed mass of what Marsliall calls 
onr " sub-attentive consciousness " furnishes a large part of 
the data for our judgments, and often forms our opinions when 
we think we have reasoned our way to them. " The inventor, 
in working on his particular invention, has a mass of accuinu- 
lated material and experience, indispensable for the develop- 
ment of the invention, but which is in the background of his 
consciousness. Similarly, the mathematician, in solving his 
problem, which forms the focus of his consciousness, possesses 
a body of knowledge or a mass of material which, though it 
lies m the periphery of his consciousness, still forms the main- 
s^tay of his particular investigation." ^^ Both our rougher and 
more general opinions and our more exact discriminations de- 
pend in large measure on what Jastrow calls " mass impres- 
• sionism " — the total unanalyzed eflFect which the object in 
question has upon the background of our minds. ^* The bank- 
casbier may be able to detect the counterfeit bill with unfailing 
certainty, and yet be quite unable to tell you how he does it, 
or to describe with any exactness the ear-marks of genuine paper 
money. 

The influence of the background upon life and action is no 
less marked. In Professor Ward's opinion, the background or 
"continuum," as he calls it, is the original form of psychic 
life, and it is from it as a matrix that all the more sharply de- 
fined forms of consciousness have developed.^* It is not at 
all to be considered as a mere reservoir of sensations unattended 
to. Besides the sensations and the hazy ideas — and more 
primitive and fundamental than they — there are in the fringe 
all manner of latent and incipient impulses, attitudes, tenden- 

isSidis and Goodhart. "Multiple Personality" (New York, Appleton: 
1905) p. 241. 

14 For many excellent examples see " The Subconscious," pp. 425-429. 

19 See hia article " Psychology " in the Encyclopedia Britannica, eleventh 
Ed. (1911), VoL XXII, esp. pp. 555-556. 
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cies to reaction, partially suppressed feelings, wishes, volitions. 
" The instinctive desires and impulses have their roots in it, 
and get their power from it; the inborn reactions upon the 
environment, so far as they are conscious, the native an- 
tipathies and tendencies, our deepest loves and hates — all 
these are parts of it and grow up out of it." Moreover, " it 
is the inheritor of our past, and forms what might be called a 
feeling memory. At every moment our whole outlook is col- 
ored by our past impressions and ideas. These are not present 
as such — they are not distinctly remembered — but a general 
feeling-tone and tendency to reaction is established by them and 
is modified by each event of life; in short, the total feeling 
background is affected by all our thoughts and experiences in 
such a way that they influence every passing moment. Our 
total past experience is in a sense summed and massed in the 
background, and thus becomes a compendium of our history. 
But it is much more than that ; it is largely the store-house of 
heredity as well. It is in the line of direct descent and in- 
herits an endless amount of wisdom gained with so much toil 
by our entire ancestry." Thus it has a kind of " racial or in- 
stinctive wisdom which seems to put it in touch, in a perfectly 
natural manner, with forces hidden from the clearly conscious 
personality and which makes it wiser in many ways than the 
individual." ^* 

There is nothing mysterious about this, nothing superna- 
tural, nothing that is in any sense a discovery. The fringe 
region is in no way " higher " or " purer " than the center of 
consciousness. It contains evil as well as good, or rather, it 
contains neither the one nor the other, but the materials for 
both. Only conscious personality is moral — nothing is mor^ 
ally good except a good will. The background is only a back- 
ground ; it is there not for its own sake but for the sake of the 
total personality. The best and purest aspect of the mind, 
the aspect of it most highly developed and the most nobly hu- 
man, is to be found not in the obscure shadows of the back- 
ground, but in the clear sunlight of full consciousness. 

i« Pratt, "The Psychology of Religious Belief," pp. 15 and 23. I take 
this opportunity to acknowledge the juntioe of certain criticisms of Chapter 
I of the book referred to. There is no doubt that in that work I identified 
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A second meaning sometimes given to the term " subcon- 
scioufl " makes it identical with the unconscious, and interprets 
the unconscious as the purely physiological. It is a generally 
accepted hypothesis that brain facts accompany mind facts, 
either as a causal substratum or as correlates. While it has 
not been absolutely demonstrated, it seems most probable that 
certain brain events are so correlated with certain mind events 
that the former are regularly followed or accompanied by the 
latter. If this is true, then many of the phenomena of con- 
sciousness are to be explained (in the sense indicated in the 
preceding chapter) by reference to the unconscious, that is, to 
physical phenomena in the nervous system. Jiloreover, the 
physiological mechanism of the body performs many purposeful 
acts without direction of consciousness, such for example as the 
numerous organic, reflex, and instinctive movements, ilay we 
not, therefore, explain the various phenomena commonly at- 
tributed to the action of the " subconscious " as due to the un- 
conscious, that is, to the automatic activity of the nervous sys- 
tem? Many of these phenomena were thus explained by Dr. 
Carpenter over sixty years ago as due to " unconscious cere- 
bration ";*^ and a large number of psychologists ^® to-day insist 
that there is nothing in the facts that have come to light since 
Carpenter's " Mental Physiology " was written to force us to 
Miy other principle of explanation. 

It is plain enough, however, that this explanation will suit 
neither the Myers school nor the majority of the pathologists. 
Jforare these gentlemen any better satisfied with the first niean- 
iDg of the word " subconscious " suggested above. Tlioy will 
iDsist that the subconscious is not merely the physiological, and 
that it is not to be identified with the content of the fringe. 

Ming too closely with the background and gave it too preponderating a 

Poaition over thought. 
"See his "Mental Physiology" (Fourth Ed. N. Y., Appleton: 1887.) 

^p. XIII. The famous phrase quoted above appeared first in the 4th 

edition of his " Human Physiology," published in 1853. 
"E.g. MUnsterberg, Ribot, Pierce, Kirkpatrick. — See "A Symposium on 

the Subconscious," papers by Mtinsterbcrg and Ribot, Jounuil of Abnormal 
Pffchology, II 25-37; Pierce's paper "An Appeal from the Prevailing Doc- 
trine of a Detached Subconsciousness " in the Garman " Studies " (Boston, 
Hooghton, MifiQin: 1906); and replies to Morton Prince by Pierce and 
Kirkpatrick respectively in the Journal of Phil, V., 269 IT. and 421 flf. 
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For them the real question of the subconscious, therefon 
whether this fringe material is the last thing in the wa 
psychic stuff, or whether there is genuine consciousness not 
by the personal center, and yet connected with the same phy 
organism. Does the consciousness of which we are awan 
haust all the psychical phenomena centering in our bodiei 
are there pulses of consciousness entirely outside the circl 
our awareness ? • In other words, to use at last an unambig 
term, is there such a thing as a co-consciousness? 

I said above that there were three or possibly four mean 
which the word " subconscious " at times bore. Its interp 
tion as a co-consciousness is, of course, the third of these- 
fourth, if there be a fourth, is very hard to state. We s 
times find the word " subconscious " — or more commonl\ 
word "unconscious" — '^ das Unbewusste/' " Vinconscieni 
used to mean some kind of psychic state which is yet ur 
scious. Bergson, for example, appeals at times to such ui 
scions mental states. ^*^ Freud, in some parts of the " Trj 
deutung," insists upon unconscious psychic states in no iii 
tain terms, and in one passage (part of which I reproduce 
note ^^) quotes Professor Lipps as an upholder of the same ^ 

Just what can be meant by " unconscious psychic states 

19 See "Matifere et Memoir" (Paris, Alcan: 1903), Chaps. II and 
esp. pp. 152-161. 

20 " Die Frage des Unbewussten in der Psychoiogie ist nach dem krftf 
Worte von Lipps weniger cine psyohologisohe Frage, als die Fragc 
Paychologie. So lange die Psychoiogie diese Frage durch die Worter 
ling erledigte, das ** Psychische " sei ebon das *' Bewussto," and " i 
wusste psychische Vorgilnge " ein greifbarer Widersinn, blieb eine ps; 
logische Verwertung der Beobachtungen, welche ein Arzt an abno 
SeelenzustHnden gowiniien konnte, ausgeschlossen. Erst dann treffen 
Arzt und der Philosoph zusaminen, wenn l3cide anerkennen, unl)ew 
psychische Vorgilnge seien * der zwcckmUssige und wohllicrcchtige Ausd 
ffir eine feststehende Tatsache.* Der Arzt kann nicht anders, als 
Versicherung, 'das Bewusstsein sei der unentbehrlirhe Character des 
chischen,' mit Achselzucken zurdckwoisen. . . . Die Riickkehr von 
f^berschiitzung der Bewiisstseinseigenschaft wird ziir unerlllsalichen 
bedingung filr jede richtige Einsicht in den Hergang des Psychisohen. 
als allgemeine Basis des psychischen Miens angenommen werden. 
Unbewusste muss ala allgemeine Basis des psychischen I^bens angenon 
werden. Das Unbewusste ist der grossere Kreis, der den kleineren 
Bewussten in sich einschliesst ; alles Bewusste hat eine unl)ewusste 
stufe, wUhrend das Unbewusste auf dieser Rtufe stehen bleilien und 
den vollen Wert einer psychischen L^Mstuncr l)eanspruchen kann." — * 
Traumdeutung " (Leipsig und Wien, Deuticke: 1009), p. 3S0. 
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is a little hard to see. The term, of course, immediately sug- 
gests round squares and true falsehoods. Freud's own explan- 
ation of the anomaly seems to be that it is " something, I know 
not what." It is, he insists, " the genuinely real psychic [das 
eigentlich reale Psychische], as completely unknown to us as 
to its inner nature as is the reality of the outer world, and given 
to us through the data of consciousness just as incompletely as 
the outer world is given through the sense organs." ^^ 

This appeal to the unknowable to explain the contradictory 
is not very enlightening. Hence some of his admirers insist 
on other interpretations of the Unbeumsste. Dr. Bernard Hart 
suggests that the word as used by both Freud and Jung should 
be taken merely as a concept, a short-hand expression for the 
manipulation of our experience, rather than as a name for any- 
thing thought of as really existing.^^ Other readers of Freud, 
in spite of the passage referred to above, will insist upon inter- 
preting his " Unbewusstes " in terms of co-conscious mental 
states.^* And, in fact, if the term is to be taken as referring 
to anything real and psychical it is hard to see what else it 
can mean. Hence we shall now turn to the question of the 
existence and the nature of the co-conscious. 

The facts to which appeal is made to prove the existence of 
a co-consciousness are of two general classes : First, those 
found in normal subjects ; and, second, those found in abnormal 
suhjects, whether their abnormal condition be natural or in- 
duced temporarily by artificial methods. Limits of space make 

«0p. cit. p. 381. 

""The Conception of the SubconsciouB," Jour, of Abnormal Pay., IV, 
354-62. Dr. Beatrice Hinkle in the Introduction to her translation of 
Jung's " Wandlungen und Symbole der Libido " expresses the view that 
for Freud — and apparently also for Jung — the " Unconscious *' means the 
''reahn" where various unknown but disturbing emotions lie hidden, and 
tliat it is also " a name used arbitrarily to indicate all that material of 
which the person is not aware at the given time — the not conscious." 
She adds: "This term is used very loosely in Freudian psychology' and 
i» not intended to provoke any academic discussion but to conform strictly 
to the dictionary classification of a * negative concept which can neither 
be described nor defined.'" (Jung-Hinkle, "Psychology of the Uncon- 
scious,*' New York, Moffat Yard: 1016, p. xv.) 

*»*Dr. Prince, among others, often refers to Freud's views in this way. 
A very clarifying discussion of the terms Subconscious, I^nconscious, and 
Co-conscious will \ie found in Chap. VII of Prince's "The Unconscious" 
fXew York, Macmillan: 1914.) 
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it impossible to present here a critical exposition of the facfc* 
in question, and we must, therefore, content ourselves with the 
conclusions (so far as there are such) to which the weight of 
scientific opinion inclines. In brief, then, the evidence does 
not seem to be such as to force us to the hypothesis of a co- 
consciousness in normal human beings. Many facts, indeed, 
have been adduced which strongly suggest such a view, but 
none that make it indispensable. They can, I think, invariably 
be explained in terms of the fringe or of the nerve processes, 
or by the accepted laws of psychology. Several competent psy- 
chologists, to be sure, would not concur in this view, and further 
investigation may yet show that their position is preferable to 
the one presented above. The fact, however, that these psychol- 
ogists regard the split-off states of normal persons as of rare 
occurrence and of slight importance, and the difficulty of draw- 
ing any hard and fast line between normal and abnormal sub- 
jects make the difference between the two positions relatively un- 
important. It is almost indifferent whether we say that normal 
persons may occasionally have fleeting, split-off conscious 
states, or that normal persons never have such states, but that 
manv or most of us are occasionallv abnormal. 

Wlien we turn to the plainly pathological cases, we meet a 
very different state of things. The evidence here for co-con- 
scious mental life is so strong that, if one adopts an empirical 
point of view and refuses to decide the matter on a priori con- 
siderations, it is very difficult to resist the conclusion that within 
the same mind there may exist at the same time both a principal 
and a subordinate center of conscious life, split off from, though 
mutually influencing, each other. I must hasten to add that 
this conclusion is not shared by all psychologists. It is, how- 
ever, the opinion of the majority of those who have had first- 
hand experience with these pathological phenomena. The facts 
which they cite seem to show striking marks of the presence of 
consciousness and of some consciousness other than that of the 
patient's leading personality. The favorite alternative explan- 
ation is unconscious cerebration ; and the ascription of so much 
intelligence to purely physiological processes as that hypothesis 
would require would be enough to make one seriously doubt the 
consciousness of one's fellow-beings. 
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It may indeed very well be, as suggested above, that even in 
some of us so-called normal persons there are at times fleeting 
gleams of conscious life split off from the main psychic stream ; 
or, if we prefer another way of putting it, that any of us may 
occasionally become temporarily abnormal. After the investi- 
gations of Prince and other alienists, it is difficult to doubt that 
mental shocks and emotional excitement tend not only to confuse 
bnt to dissociate consciousness. If this be the case, there will be 
all degrees of dissociation, ranging from cases of complete or 
approximate mental unity do^vn through greater and greater 
degrees of dissociation, imtil at last we find several fairly inde- 
pendent and fairly unified separate " personalities " or " com- 
plexes" functioning in one l)ody, or until even these are disin- 
tegrated into more elementary groups of psychic states, each 
narrower, less unified, and less stable than the last. 

The nature and content of the co-conscious states of persons 
ontv incipiently abnonnal (and of normal persons, if normal 
persons have them) can be pretty well made out from some of 
Prince's and Sidis's investigations. They are invariably lim- 
ited and disintegrated, and usually quite unimportant and un- 
related to any purpose — sensations, feelings, impulses, uncon- 
nocted and simply flickering into life and out again, like the 
light of the fire-fly in the dark. They are seldom combined 
into anything that can be called a ihought. They are without 
self-consciousness, and there is " no evidence to show that the 
dissociated consciousness is capable of wider and more original 
synthesis than is involved in adapting habitual acts to the cir- 
<Tnnstance8 of the moment." " There is no hard and fast line 
between the conscious and the sulx^onscious, for at times what 
Wongs to one passes into the other, and vice v(»rsa. The 
waking self is varying the grouping of its thoughts all the time 
in such a way as to be continually including and excluding the 
wbconscious thoughts." The split-off states, excej)t in thor- 
ooghly pathological cases or in artificially produced abnormal 
conditions, give rise to no " automatisms " or independent and 
disconnected actions and hallucinations.** 

"The substance of this paragraph and the quotations in it are taken 
from Prince, ** Some of the Present ProblemH of Abnormal Psytholopy," 
Pttfcfiofogical Reviao, XTI, 135-li39. See also Sidis and Goodhart," Mul- 
tiple Pernonallty," paaaim. 
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In extreme cases, such as that of Miss Beauchamp and B A 
reported by Morton Prince, we have, indeed, in the co-conscious, 
something approximating much more closely to the popular no* 
tion of the " Subconscious Self." Miss Beauchamp's third 
alternating " complex " (known as " Sally ") not only claimed 
to be co-conscious — and proved it to the satisfaction of Dr. 
Prince and most of his readers — but developed also a very 
definite character, which she retained with consistency from her 
first appearance until finally " squeezed." ^' She was, namely, 
throughout, a rather pert, interesting, immature young girl, 
differing noticea-bly in tastes and manners from both the other 
personalities, considerably inferior to both in knowledge and 
intellectual power, and markedly inferior to one of them in con- 
science and character. In another of Dr. Prince's cases, B, 
who has given pretty conclusive evidence of being co-conscious 
with A,^® maintains, like Sally, a perfectly distinct and con- 
sistent character throughout. She does not resemble Sally in 
immaturity, but is decidedly inferior to the complete and normal 
integrated personality. It should be added that both these co- 
conscious " personalities " have written their autobiographies, 
that of B in particular being highly intelligent and instruc- 
tive.^^ It is, to be sure, questionable whether either " Sally " 
or " B " is as much of a personality as each claims to be. No 
doubt they are well-developed, alternating personalities, but it 
is far from clear that as co-conscious entities they have sufficient 
unity and completeness to deserve the title personality or self. 
My late colleague. Professor John E. Russell, made the sug- 
gestion that in the co-conscious state such " personalities " are 
merely " complexes " or groups of ideas, and that the claim 
of each to unbroken co-conscious personal life is due to an illu- 

25 See "The Dissociation of a Personality," (N. Y., Longmans: 1906), 
passim. 

28 See Prince, " Experiments to Determine Co-conscious Ideation,"* Jour- 
nal of Abnormal Psychology, III, 33-42. Prince and Peterson, "Experi- 
ments in Psycho-galvanic Reactions from Co-conscious Ideas," Ibid., Ill, 
114-131. Three more recent but less persuasive cases of seemingly co-con- 
scious activity are reported by Dr. Prince in a paper on " Co-conscious 
Images," in the Jour, of Abnormal Psy.^ XII (1017), 289. Set* also a criti- 
cism of their evidential value by Professor Chase. Ibid., XIII ( 1018 ) , 20-32. 

2T For Sally's autobiopra])hy see " The Dissociation of a Personalitv," 
Chap. XXIII. For H'h see " Mv Life as a Dissociated Personality," in the 
Jour, of Abn. Psy., Ill, 314-334. 
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sion of the memory.^® However this may be, it is interesting 
to note that " Sally " and " B," the only " co-conscious selves " 
whose histories have been investigated, have originated out of 
" complexes " or groups of feelings, ideas, and impulses within 
the central consciousness, complexes of the same sort as are to 
be found in any of us. Who is there that has not noted in his 
own experience how the emotion due to some insult, slight, or 
injury can gather to itself special ideas and tendencies and be- 
come a little center of relative independence within the mind ? 
It is in some such general way that a dissociated " personality " 
originates. It does not start as a " subconsciousness." It was 
not there in the beginning like the submerged two-thirds of the 
iceberg, nor like the bottom of the " narrow-necked vessel " 
which is " not stopped by any sponge." It originates as other 
ideas originate, and is as much a matter of the conmion day 
as they. There is nothing mysterious or supernatural about its 
origin — unless, indeed, disease be supernatural. And this is 
true, not only of its origin but of its content and its powers. 
The co-conscious ideas, complexes, etc., that have been investi- 
gated show little evidence of being in any way " higher " and 
"purer" than those of the normal personality. It was per- 
haps natural to suppose that the subconscious was wiser and 
better than the normal self — until it had been seen. But now 
at length we have two subconscious selves " flowering " and 
walking out upon the scenes and writing their autobiographies ; 
and they turn out to be nothing very wonderfully wise, but just 
B and Sally. 

I have dealt thus at length with the co-conscious because it is 
as a coK»onscious that the " subconscious " is usually interpreted 
by popular writers, preachers, and lecturers. It is important 
for the serious student of this subject not to be misled by 
glowing pictures of the " Undermind," but to realize that the 
co^conscious, so far as the evidence goes, is either non-existent 
or practically negligible in normal persons ; while in patholog- 
ical subjects, though sometimes, indeed, the source of valuable 
ideas and useful actions, it is always limited and inferior to 
the waking self, and likely to be very far from beautiful or 

w This view is also held by Janet. — See his " L' Automatism psycholo- 
gique'' (5th Edition. Paris, Alcan: 1007) p. 336. 
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sublime. What I have said of the co-conscious, however, must 
not be taken as a failure to recognize the immense importance 
and the unquestionable value in each of us of the " subcon- 
scious " in the broader sense. And in this broader sense the 
word " subconscious " may still be of use. If we put together 
under this term all those factors of ourselves which are not to 
be identified with the attentive consciousness — the physiolog- 
ical, the fringe, and the co-conscious in those who possess it — 
we cannot fail to be impressed with the enormous influence 
exerted by these upon our lives. I have already spoken of the 
importance of the fringe region and I need add nothing here; 
nor need I- point out how our nervous systems unite us to the 
distant past of the race and to our own past, preserving for us 
both instincts and habits, and enabling us to utilize our mem- 
ories without distinct recall and thus apply our past experi- 
ence. If we interpret the subconscious as meaning both the 
fringe and the nervous system, we may say that it is largely 
this that makes us what we are. " The whole of our past psy- 
chical life," says Bergson, " conditions our present state, with- 
out being its necessary determinant ; while also it reveals itself 
in our character." ^® It is plain, therefore, how important an 
inflnence the subconscious in this broader sense exerts upon each 
man's religion. To the work of Starbuck and James, in par- 
ticular, we owe a great deal for the insight they have given ua 
in this matter, PA man's religion is not merely a matter of hia 
clear-cut conscious processes: it is bound up with his whole 
psycho-physical organismrj Truly, he who loves God loves Him 
with all his heart and soul and mind and strength. He loves 
God not only with his soul and mind, but with his body too. 
Our religion goes deeper down into our lives than most things, 
and is knit up with all that we are. It springs out of our con- 
nection with the past; it involves our individual, and even oui 
racial, history, it is one aspect of what we are and all we hope 
to be. This is the truth at the heart of much modern writing 
about the subconscious and religion — only in " ein bischen 
andern Worten." 

The influence of the subconscious upon the religion of most 
of iisis due to our racial inheritance and pur individual history. 

2»"Mati^re and Memoire," Chap. III. 
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By nature and heredity we come into the world with certain in- 
stincts and needs and ways of reacting which respond to our 
condition of dependence in such a way as to make most of us 
" Incurably religious." Here, then, is one of the " subcon- 
adous " roots of our religion. The other root of it, as I have 
said, is to be sought in the particular environment and expe- 
rience of the individual. We are bom as babies into a world of 
grown ups, and our parents and teachers, and, in fact, society as 
a whole bring the irresistible might of their combined influence 
to bear upon our pigmy solves to make us religious. This influ- 
ence is never outgrown. Though in our later reasonings we may 
think we have freed ourselves from it, it is present and inerad- 
icable in our subconsciousness, influencing our conscious lives in 
ways that we do not recognize. The whole drama of our ma- 
tnrer years is presented before a background determined almost 
entirely by our social inheritance and our early experiences. 
Freud has recently shown how very large a part of the material 
of our dreams is made up of childhood memories — memories, 
some of which had seemed to be quite forgotten. ^^ Sir Francis 
Galton years ago pointed out the fact that even in our waking 
hours our minds are incredibly full of ideas to which we pay 
little or no attention, a large part of which are memories drawn 
from childhood and youth.*^ 

w " Traumdeutung," pp. 132-155; " Tlio Origin and Development of Psy- 
ehoAnalyBis," Am, Jour, of Pay., XXI, pp. 181-218. See also Prince, " The 
Mechanism and Interpretation of Dreams,*' Joiir. of Ahnorm. Pay., V. 
146-150. 

*i After hia first successful introspection of the matter he writes: 
" I saw at once that the brain was vastly more active than I had previously 
believed it to be, and I was perfectly amazed at the unexpected width of 
the field of its everj'-day operations." Upon repeating the experiment he 
was again amazed at the number of ideas found in the background or 
ante-room of consciousness, but, he adds, ** my admiration at the activity 
of the mind was seriouslv diminished by another observation which I then 
made, namely that there had lK*en a very great deal of repetition of 
thought. The actors in my mental stage were indeed very numerous, but 
by no means so numerous as I had imagined. They now seemed to be 
something like the actors in theaters, where large processions are repre- 
sented, who march off one side of the stage, and, going round by the back, 
eome on again at the other." Upon careful investigation Oalton succeeded 
in locating the origin of many of these recurrent ideas, and found, as I 
have said, that a large proportion of them came from the impressible years 
of early life. " Inquiries into Human Faculty." In the " Everyman " 
Rdition of Dent ^ Co., the passages referred to above will be found on pp. 
134-141, 
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It is not merely ideas and visual and verbal images that fill 
the backgrounds of our minds. More important and influential 
are the moods, emotions, impulses and prejudices, the " com- 
plexes " which have their roots in some half-forgotten past, and 
twine themselves all through our mental history. Their abid- 
ing place is in the darker region of the fringe, or possibly in the 
quite unconscious cells of the nervous system, but they influ- 
ence our sentiments, our creeds, our actions, in ways that might 
surprise us were they fully recognized. Especially influential 
in determining the background of our lives are our desires and 
early ideals. Freud has shown (with great exaggeration, to 
be sure) how large a role desire plays in forming our dreams, 
and it is certain that not only in dreams but in our waking mo- 
ments desire, whether suppressed or recognized, has a leading 
part in shaping our whole subconscious or unconscious life. 
Thus it comes about that the ideals, the longings, the ardent 
wishes of youth sink into the subliminal region and constitute 
a large part of its ultimate return contribution to conscious life. 
Hence the ideal nature of much that springs from the subliminal 
region of lofty souls. Hence also much of the religious trend 
that most of us find shaping so large a part of our lives. The re- 
ligious ideas, promptings, emotions, and ways of viewing things, 
impressed upon us during youth, or resulting naturally from 
inherited tendencies, become so ingrained into the very texture 
of our minds that we can never get away from them. They 
tinge and influence our feelings, our opinions, and our total 
reaction upon the world in ways that we know and in ways 
that we know not. 

This is another way of saying that the subconscious is em- 
inently conservative. And in whatever way you interpret the 
" subconscious " this remains tnie. The conservative nature of 
the physiological is painfully evident to every one who has 
tried to break a habit. And after what has Iwen said on pre- 
vious pages of this chapter, nothing need be added to show how 
the fringe-region and the co-conscious treasure up the past, and 
use it to influence the present and predetermine the future. 
This is the ultimate explanation of religious conservatism. 
Theology, the explicit formulation of religious belief, usually 
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lags behind science and philosophy because the two latter make 
sense perception and clear reason their criteria, whereas reli- 
gion is a matter of the whole man, and is determined to a very 
great extent by the racial and personal past, by the ideas that 
have become ingrained and are now revered, and by the feeling 
of profound respect for tradition, all of which, though they are 
at times matters of attentive reasoning, have their roots very 
largely in the background of the mind or even in the purely 
habitual reactions of the nervous system. 

The gr^at source of the content of the subconscious is, then, 
the conscious — the experience of the past, both the race and 
the individual being taken into account. Is there any other 
source for this content — some supernatural source, different 
in kind from that already described ? I do not see that psy- 
chology can answer this question with any definite proofs. It 
will, of course, proceed on the assumption that there is no such 
aource, until the necessity of the hypothesis has been demon- 
strated. A superhuman source of revelation, though something 
in which the philosopher may well believe, is not something 
which the man of science can ever verify. Leaving aside 
hypotheses that involve the supernatural, he must seek — very 
likely in a plodding and prosaic fashion — to find out what 
can be done with the natural. And in our particular problem 
his methods have not as yet proved inadequate. The prophets 
and mystics have, indeed, been greatly influenced by the sub- 
conscious, but it is far from clear that there is anything mys- 
terious about the ultimate source of this subconscious influ- 
ence. The highest ideals of the conmiunity or of the nation, 
accepted with enthusiasm and emotion by the youthful mind, 
** apperceived " by the great mass of the man's instincts and in- 
herited impulses, pondered over carefully and repeatedly, and 
allowed to continue their activity in the fringe or in the form 
of unconscious cerebration — these certainly go far towards 
explaining so much of the message of each of the prophets as 
need be attributed to subconscious origin. Nor does this view 
necessarily exclude the possibility of divine influence, inspira- 
tion, and conmiunion with God : for it is difficult to see why God 
should choose to communicate with a split-off complex or a brain 
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cell rather than with the man himself. What is highest in the 
f religions genius is to be sought in his conscious states rather 
/ than in some form of insensibility. 

It has often been suggested that telepathy is one source of 
the subconscious, and this is of course quite possible. The evi- 
dence in favor of the existence of telepathy is strong, and if 
there really is such a thing, the subconscious — however inter- 
preted — would very likely be influenced by it. There is, how- 
ever, no good reason for regarding the subconscious as the ex- 
clusive channel of such influence.^^ In advance of. empirical 
data on the subject, telepathy, if it exist, is as likely to affect 
one mind state as another, and the " conscious mind " seems 
as likely to be directly open to its influence as the subconscious. 
And, of course, even though it should be proved that telepathy 
from other minds is one source of the content of the subcon- 
scious, it would still remain true (in default of evidence to the 
contrary) that the ultimate source of this content should be 
sought in the social environment — that is, in the past expe- 
rience, the ideas, ideals, impulses, and longings of the race. 

Though the ultimate source of the content of the subconscious 
is thus perfectly natural, its influence upon the mind of the 
individual often makes itself felt in ways that inevitably seem 
to him extremely mysterious, and that are consequently inter- 
preted by him and by those who know him as tokens of some 
supernatural power. Particularly is this true in the case of 
those who have a tendency toward abnormality. The phenom- 
ena which I have here in mind are such things as violent but 
unaccountable impulses to do certain things, fixed ideas whose 
source cannot be traced, " inspirational speaking," so far as this 
is not to be accounted for by the ordinary laws of association, 
motor automatisms, visions, and the like. These all bring with 
them the sense of external origination — of being given or im- 
posed from without. Now, this feeling is a well recognized 
characteristic of the working of the co-conscious wherever 
found. Moreover, all the phenomena alK)vo referred to have 
parallels in non-religious cases, where the exi)lanation is plainly 
to be had in terms of a dissociation of consciousness. The im- 
pulses and tixed ideas found in many religious persons are not 

82 As, for instance, Myers does. 
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different psychologically — though they be ethically at the anti- 
podes — from the " phobias " that Freud is finding in the *' un- 
conscious " and Sidis in the " co-conscious." The " inspira- 
tion" of the prophet, like that of the poet or of the inventor, 
often seems to have its immediate source in the deeper and un- 
conscious parts of his being. Just how the subconscious acts in 
these cases is of course not certain,*^ but that there is some sub- 
conscious mechanism here at work, as even in our every-day 
search for a forgotten name, seems evident. The prophet pon- 
ders long over the condition of his people, the will of God, and 
the problem of his own duty. Then some day suddenly the 
sought-for solution rushes into his mind — he finds a message 
ready-made upon his tongue, and it is almost inevitable that he 
should preface it with the words : " Thus hath Yahweh showed 
me!" As for the extreme cases of religious visions and motor 
automatisms, one has only to look at a single page of the Journal 
of Abnormal Psychology for parallels to both.^^ 

"How it acts in some cases is shown by one of Dr. Prince's co-conscious 
nibjecU. See " Problems of Abnormal P8ycholog>." Pay. Rev. XII, 137- 
138 

*<Thus ** B," the co-conscious personality, in her autobiography writes: 
"C [the dominant personality who was, however, unconscious of B] was 
uked to go for a long automobile ride and dine in the country, coming home 
in the evening. I was very anxious to go, but I had promised Dr. Prince 
not to interfere with C. I did not try to " come " [i.e., to become the 
directing personality], but I could not help wanting to go, and I thought 
*o myself, "O! I wish she would go! " C. declined at first as I knew 
«he would, but as my longing increased she began to waver, hesitated, 
sod finally said she would go. . . . C. once had a visual hallucination of 
^' Prince, because I was thinking of him. She was thinking of entirely 
different matters, but I was thinking that if it were not for Dr. Prince 
^ n>ight, perhaps, stay all the time, etc. As I was thinking all this, C 
•oddenly saw Dr. Prince standing before her. He was so real that she 
•poke his name, saying: "Why, Dr. Prince! " She was not asleep, but 
^B lying in bed looking at the fire when she had this hallucination, 
fc^heknew it was a vision, but it was very distinct." ('* An Analysis of Co- 
conacious Life." Jour, of Ahnor. Pay. Ill, 332.) Several cases in which 
"Sally" influenced Miss Beauchamp in ways similar to this are to be 
found in the " Dissociation of a Personality." I do not mean by quoting 
the above to imply that all visions are due to the presence of a co-conscious 
personality. I mean simply to show that the presence of a dissociated com- 
plex is sufficient to explain a vision and that doubtless many religious 
visions are due to some such cause. Dr. Princess most famous patient. Miss 
Beauchamp, — a deeply religious young woman — frequently had visions of 
Christ and of the Madonna, all of them explicable on the theory of the 
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I would not be understood by this to imply that the religioa: 
geniuses who have been slightly psychopathic are mere " ps;? 
chopaths." I have said, indeed, that dissociation probably i 
an abnormal state; but this means simply that it differs fron 
the common human condition. It does not mean that such dis 
sociation is always an impediment to human usefulness. Tha 
the ordinarv man should be without this characteristic is doubt 
less best for the race, just as it is best we should not all be poet 
or have the " artistic temperament." But that does not meai 
that wo should be better off with no poets or artists. Dr. Princi 
sc^ems to l)e coming to the conclusion that, though the dissociatec 
states (except of a most elementary sort) are abnormal, tlu 
susceptibility to them under quite common conditions is nor 
mal.^* It may very well be that for certain purposes disso 
ciated mind states have their si)ecial value; they may, for in 
stance, function more readily than purely physiological forma 
tions, thus enriching the controlling consciousness with more 
possible ideas from which the laws of association may choose 
or possibly endowing the psycho-physical organism with more 
immediately available force. The value of such mental con 
ditions, in any event, must be determined not by asking our 
selves whether they are usual or result from usual physica 
or psychical conditions, but by looking to the results which thej 
achieve. As James puts it, the true criterion of value is ex 
pressed in the words, " By their fruits ye shall know them, no1 
by their roots." Now if we examine the fruits of such psycho 
pathic dispositions we find that they are varied. In the great 
majority of cases they are bad ; hence the emphasis I have put 
on the absurdity of looking to the *^ subconscious " as noblei 
and purer than the conscious self. But in the case of some 
noble Init psychopathic personalities the split-off states do seena 
to be of real use; though even here, it must be remembered, 
the highest and noblest part of the man is his conscious person 
ality. Especially in the case of many great religious leaders, 
do we find psychopathic conditions that seem to have contrib 
uted a good deal toward making them the useful men they were, 

functioning of a subconscious complex. ("The Dissociation of a Person 
ality," Appendix L, pp. .548-550.) 

'-i^ Sec *' Problems of Abnormal Psychology.'* Pay. Rev. XII, pp. 131 and 
140-143. 
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Consider for example Ezekiel, Mohammed, George Fox, St. 
Paul — the reader will be able to add to the list many other 
names. In these men and women much of the force which 
made them great and useful seems to have been connected with 
their psychopathic disposition. Prof. James writes : 

"In the psychopathic temperament we have the emotionality 
which is the sine qua non of njoral perception ; we have the in- 
tensity and tendency to emphasize which are the essence of prac- 
tical vigor ; and we have the love of metaphysics and mysticism 
which carry one's interests beyond the surface of the sensible 
world. What, then, is more natural than that this tempera- 
ment should introduce one to regions of religious truth, to the 
corners of the universe, which your robust Philistine type of 
nervous system, forever offering its biceps to be felt, thumping 
its breast, and thanking Heaven that it hasn't a single morbid 
fiber in its composition, would be sure to hide forever from 
its self-satisfied possessor." ^® 

In quoting thus from Professor James, however, I am going 
beyond the immediate subject of this chapter, for the psycho- 
pathic state is not synonymous with the dissociated state, and 
a psychopath with all the advantages claimed for him in the 
passage just quoted need not posseai'a co-consciousness. The 
converse is certainly true — the great majority of those pos- 
sessing dissociated mind states have none of the superiorities 
aet forth by James. Moreover, while some kind of co-con- 
sciousness has probably characterized many of the religious 
leaders of the race, and while they have owed much of their 
uiflnence to it, it still remains true, as it seems to me at least, 
that such dissociations can be of advantage only under special 
and unusual conditions; and, I may add, under conditions likely 
to recur less often in the future than they occurred in the past. 
Split-off states are never an end, but are at best a means only. 
At best, they are sources of weakness as well as of strength. 
The highest type of man, in the religious life as well as else- 
where, is the unified and rational self. For our ideal we look 
not 80 much to Ezekiel as to Amos, not so much to Fox as to 
luther, not so much to Paul as to Jesus. 

M " The Varieties," p. 25. 



CHAPTER IV 

SOCIETY AND THE INDIVIDUAL 

In our first chapter wc foiiud ourselves confronted with th< 
conflicting claims of the individualists and the coUectivists 
the one party implying that religion was essentially a matte 
of the individual, the other insisting that it is altogether a so 
cial phenomenon. And we found reason to believe that botl 
parties were wrong and that both were right or (more exactl; 
perhaps) that the two views did not disagree so fundamental!; 
as the expressions of them would indicate. For, as a matte 
of fact, there is no doubt in any one's mind that religion i 
both a social and an individual niatt(T. It is the aim of thi 
chapter to work out in a general way the contributions mad 
to religion by each of those great sources of spiritual life — 
society and the individual.^ 

The question is by no means simi)le. For consider: societ; 
is altogether made up of individuals, and all individuals ar 
the products of society. Vie seem faced with a ** circle " whicl 
if not " vicious " is at least recalcitrant and resists our effort 
to trace its course — a line with no beginning and no end 
The circle, however, is not so vicious as it seems, for the prob 
lem may be stated in terms that permit of a definite answer 
Let us ask then first of all, W^hat is the source of the individ 
ual's religion ? The answer to this question will evidently de 
pend in part on the answer to the more general question 
Whence does the individual get his ideas, his emotions, his de 
sires, his motor tendencies, his character and disposition ? T< 
this question psychology answers without hesitation: Then 
are two sources for these things, namely heredity and expe 

1 1 am aware of tho misleading nature of these terms when taken al 
stractly, and of the truth lurking behind Miss FoUett's equally miMleadin; 
ansertion that ** there is no individual and there is no society" ("The Ne^ 
State" — New York, Lon^nnans: 1018 — p. 10). Tlie words do mean some 
thing, however, and I trust my use of them as exnlained below will mislea* 
no one. 
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rience. If now we return to our first question we may answer 
it by saying that the individual's religion has two sources, 
namely the abilities, tendencies, and disposition which he brings 
with him into the world, and the experience, largely of a social 
nature, which he acquires by his intercourse with the world and 
with his fellow beings. 

Doubtless tliere are no " innate ideas " — relictions or other ; 
John Locke was right about that. But the fact that man is a 
"rational animal " is not to be explained by any experience of 
his, social or non-social. Rather is his possession of reason the 
condition of his having experience of the human sort at all. 
Leibniz's dictum about the intellect ^ is here in point. Using 
the word in a large sense, the intellect, or reason, is one of the 
things which the individual brings with him into the world and 
with which he meets and appropriates his social experience. 
Here then is one individualistic factor, and an important one, in 
his religion. For be it remembered, religion is to mean for 
nsnot a particular creed or set of ceremonies, — not a " croyance 
obligatoire/* ' — but an attitude toward the Determiner of Des- 
tiny, And certainly the possession of intelligence is one of 
the conditions of such an attitude. 

But we may go farther than this. The individual brings 
with him into the world (prior to any social influence) certain 
innate tendencies and instincts which determine to a consid- 
erable extent what his religious attitude shall be. And here we 
come upon the question of the so-called " religious instinct." 
The phrase is common enough. References are made to it not 
only in the pulpit and in popular literature but in much 
' scholarly writing also. But when the question is seriously 
i wised of the existence of such an instinct, most psychologists 
will have no hesitation in answering it in the negative. To be 
i Wire, psychologists are not fully agreed as to the exact number 
of human instincts, nor as to the details of the definition of the 
tenn; but in spite of many disagreements there is pretty com- 
plete unanimity among them in denying the existence of a 
"religious instinct."* In general it may be said that an in- 

***Kothmg in the inteUect that was not first in the senses except the 
intellei-t itself." 
'One of Durkh€im*8 definitions. See Chapter I, p. 11, of this book. 
^The unanimity is not absolute. Professor Morris Jastrow writes as if 
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stinct is an inherited tendency to act and feci in a specific 
characteristic fashion upon the perception of a specific stim 
Now if this very general definition be so stretched and : 
preted as to make religion instinctive it will become so ge 
as to lose ill special meaning and hence all psychological 
f uhiess. If religion be an instinct, then it will be hard to 
any common human way of thinking or feeling which is n< 
stinctive, and our good psychological term (like so many oi 
by being used to mean everything will cease to mean anyt 
Certainly the tendency of psychologists to-day to narrow r 
than to broaden their terms is not only justified but absol 
essential to the perfection of a truly scientific psyche 
And there can be little question that we shall do well to 

the existence of a religious instinct were almost axiomatic. ("The 
of Religion," New York, Scribners: 1902, pp. 101, 153.) Mr. 
Rutgers Marshall has long maintained that religion is instinctive, or 
least an instinct in the making. ('* Instinct and Reason," New York: 
millan: 1898, Chap. IX.) More recently Professor Starbuck has ad\ 
a similar view. The original and inHtinclive religious element h« 
tells, us, two phases which he calls the " cosmo-aesthetic sense " an 
" teleo-a»8thetic sense." Tliese two together form the ultimate rel 
element of human nature which he describes, in its most primitive 
as " a delicate sense of proportion or relation or fitness or harmony 
directs consciousness and dcterniinea at each point the particular a 
tageous response or emphasis." (**The Instinctive Basis of Religic 
paper read Ix^fore the Nineteenth Annual Meeting of the American Vt 
logical Association in 1910, and reported in brief in the Psychologicai 
letin, VIII, 52-53.) See, however, his paper on "ITie Child Mine 
Child Religion," in the Biblical World, XXX, 191-201, for Septe 
1907, in which he gives a view of the subject, approaching more r 
that presented in this book. Professor Hocking seems to hold a po 
somewhat similar to that expressed by Starbuck in 1910, insisting 
" there must be a distinct place in the economy of life for the cult < 
Absolute in its contrast with life, and if religion is the name of this 
the instinctive motive of religion would l)e a specific craving due t 
atrophy of social and aesthetic values, a craving for restoration of cr* 
poicer." ("Human Nature and Its Remaking": — Yale University, 
p. 331 note.) A* the same meeting of the Psychological Association at ^ 
Starbuck's paper was read Dr. King preseiittnl a paper on " The Qu« 
of an Ultimate Religious Element in Human Nature " ( Psychological j 
titty VIII, 51-52) in which the purely social origin of the religious 
ment was maintained. Neither of these views appears to me satisfa< 
for reasons which I trust have been made clear in the text. The 
explanation of the religious sentiment must be sought in a combinati 
instincts which originally are too simple to l>e called religious. Re] 
would thus have an instinctive basis without our having to postulate 
religious instinct. 
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the tenn instinct (in the case of man) to something like the 
dozen innate and specific tendencies worked out so carefully 
by McDougal,® or to the sixteen given hy Jaraes,^ or the twenty 
or more suggested hy Hocking ; ^ if we go beyond that number 
it should be by a process of analysis such as that of Thorn- 
dike® rather than by widening the field of instinct and thus 
making the term quite indefinite. 

There is, then, no specific " religious instinct." Yet there 
is a real truth behind the phrase. None of man's religious acts 
and feelings are instinctive in the sense in which anger and 
love are ; and yet we may say that given a being endowed with 
intelligence and with the dozen or more specific instincts and 
tendencies of man, such a being is bound to be religious, at 
least potentially, or incipiently, in the sense of our definition. 
He is bound, that is to say, to possess at least the possibility 
or the beginning of some kind of conscious attitude toward the 
Determiner of Destiny. And be it noted that the character of 
this attitude will be largely determined for man by his in- 
stincts — by the specific inborn tendencies which he, the indi- 
vidual, brings with him into the world. Some of these instincts 
(and their correlative emotions) are more important for the 
religious attitude than others. Thus fear has from very early 
times been recognized as one of the constituents of religion,® and 
among contemporary writers Ribot,^^ Leuba,^^ and ^IcDougal,*^ 
have emphasized its importance. Fear, however, is not the only 
instinct that affects the religious attitude. Ribot recognizes 
"the tender emotion " as equally important,^^ and both Leuba,*^ 

*" Social Psychology" (Eleventh Ed., Boston, Luce & Co.: 1916), Chap- 
ten 2 and 3. 

•''Principles of Psychology" (New York, Holt: 1896), Vol. II, Chapter 
24. 

'"Human Nature and Its Remaking," Chap. IX. 

•"The Original Nature of Man" (Columbia University: 1913), II, V-X. 

•Cf. the oft-quoted line of Petronius, " Primus in orbis timor fecit decs." 

^•"La Psychologic des Sentiments" (Paris, Alcan: 1897), Deuxi^me 
Piirtie, Chap. 9, esp. pp. 311-312, and 317. 

*^**Fear, Awe, and the Sublime in Religion." Am. Jour, of Religious 
Ptyekology, II, 1-13; "A Psychological Study of Religion," Chap. VII. 

"** Social Psychology," Chap. 13. 

"Op. cit, pp. 311, 317. 

>• Leuba defines awe as " arrested fear in the presence of objects whose 
^i^tness is apprehended." Op. cit. p. 15. 
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and McDougal either add awe to fear, or admit fear only under 
the form of awe. According to McDougal's analysis, the re- 
ligious emotions are ultimately based upon the instinctive emo- 
tions of wonder, negative self-feeling, fear, tender emotion, and 
curiosity. Dr. Wright would add to these the gregarious, re- 
productive, and food-seeking instincts;^' Mr. A. S, Wood- 
bume would make still another addition — namely an instinc- 
tive effort at self-preservation ; ^® in a highly developed religion, 
in fact nearly all the instincts may be involved. 

Whatever the exact list of man's instincts, and whatever the 
innate emotions on which his religious life is ultimately based, 
certain it is that his inborn tendencies and needs when com- 
bined with the power of thought and the will to think are quite 
enough to account for some kind of religious attitude or senti- 
ment, even aside from the influence of society upon him. And 
it must be remembered further that the very fact that society 
is able to influence him is itself based upon an innate charac- 
teristic of the individual — namely his ability to be influenced. 
Sensitiveness to social influence, suggestibility, sympathy, and 
the power of imitation are among the inborn tendencies which 
the human being brings into the world with him — he does not 
acquire them from society. If society molds the individual it ift 
because the individual human being (unlike the animal) is capa- 
ble of being molded by society. This is of course a redundant 
assertion, but it is one that is worth making none the less. 

The rise of religious ideas and feelings in the individual 
without the intervention of social influence is illustrated in the 
cases of two deaf mutes, Mr. Ballard and Mr. D'Estrella, each 
of whom has given an account of his earliest religious notions 
and of the way in which they originated.^^ The former, in-^ 
deed, never came to any conclusion which satisfied him until h» 
entered the school for the deaf and learned the theology of hi» 
teachers, but his restless search for an answer to the question^ 

15 "Instinct and Sentiment in Religion" (Phil Rev., XXV, 1916, p. 34). 

i«**The Relation of Religion to Instinct" (Am. Jour, of TheoL, XXIII, 
1919, 319-44.) 

IT ^fr. D'Estrella's account is reported in an article entitled " Is ThougM 
Possible without I^anjzuape " by Samuel Porter, in the Princeton Review 
for January, 1S81 (pp. 104-128). For Mr. nallard*8 atory see Jamaiy 
"Thought Before Language," Phil, Rev., I, 615. 
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"How came the world into being?" wliich he was constantly 

asking himself, is sufficiently significant. Tlie orderly motion 

of the heavenly bodies and the shock of a thimder storm were 

the first things to suggest this question to him. Mr. D'Estrella 

was more successful in his lonely search. Quite earlv he came 

to the conclusion that the moon was alive and was somehow 

related to his moral life, while the sun he regarded as a ball 

of fire which some " great and strong man, somehow hiding 

iimself behind the hills," tossed up every morning and caught 

every evening for his own amusement. The idea of this " great 

and strong man " also explained for him the lighting of the 

stars and many other natural phenomena. 

But if a deaf mute, of average mentality, can develop for 
himself some sort of religious view, a fortiori can the religious 
genius, taking the materials which society furnishes, work them 
over into new forms, put upon them his personal impress, and 
adding his own intuitions give back to society points of view, 
concepts, and plans of action which it never had before and 
which it never would have attained to but for him or for some 
one like him. Taine's absurdity of discounting the individual 
is not often repeated in its extreme form to-day; but our pres- 
ent popular emphasis on the " social aspect " of pretty much 
everything is somewhat in danger of making us overlook or for- 
get the tremendous importance of the individual's contributions, 
particularly in art, morality, and religion. Truly poetry is in 
one sense a social product ; yet if Chaucer, Shakespeare, and 
Milton had died in their cradles, English Literature would be 
much less worth the reading. And while religion is " a social • 
phenomenon," its actual historical course would be very con- \ 
siderably modified if we could go back and take out of it simply j 
these five men: Zarathustra, Buddha, Amos, Jesus, and Mo- • ^ 
hammed. 

But it is not merely the prophet or religious genius to whom 
religion is indebted and on whom it dei)ends. We too easily 
overlook the fact that even the most " social " of ideas are the 
products of cooperation between many individual minds, each of 
which has thus contributed its mite to sociotv.^^ And while 

wCf. Miss FoUett's insistence that " interpenetration " (i. c, inteUigent 
coSperation) is a much more important social proet'ss than imitation. — 
" The New Stoic," Part I. 
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from one point of view it is unquestionable that the cont 
religion is a social matter, if religion is to live it must 1 
only accepted but realized and reborn in the hearts and 
of the individual members of each new generation. It 
only man but religion also that must be bom again; anc 
again it is with each ])erson who takes up a serious and re 
attitude toward Destiny. It is this that makes it a matt 
only of sociological but of psychological interest. Ai 
prophet or God's messenger can bring to religion this 
realization for any other soul. Each one of us must do 
himself. 

Thus the inborn natiireof the_ individual determines 
m iglit be called the form of his religious life. The mxii 
c hiefly the contribution of society.^® The particular cont 
each man's religion, Hie cognitive aspect of his religious 
ment,^ his ideas and activities, together with the sense 

i» It is here that the question of individualism versus ecclesia 
rentors. The discussion of this has been endless hut the reader w 
an instructive and interesting example of it in pages 28-31 of . 
" Varieties," and Chapter I of Stanton Coit's " National Idealism 
State Church" (London, Williams and Norgate: 1907). Dr. C 
aggerates James's individualism and seems also to make the mistaki 
trihuting to ecclesiastical institutions all that really belongs to so^ 
fluence in general ; yet he has done well in insisting upon the socia 
of much that James is satisfied in tracing only to the individual, 
tack upon the individualist view of religion somewhat similar t 
made by Dr. Coit is to be found in Wundt's " Volkerpsychologie 
ligion, according to Wundt, can be understood only by studying its 
primitive society, and a method such as that of James which 
to individual cases, quite out of their setting and taken unsystema 
is hardly superior to the unscientific abstractions of the 18th Cent 
lightenment. Religion is therefore not a problem for individual psyt 
but for Votl'erpsychologie. See pp. 720-34 of the " Zweiter Band, 
Teil" (really Vol. V) of the "Volkerpsychologie" (Leipzig, Eng 
1000). It is needless for me to add that while rocojrnizing the per 
of Wundt's criticism U]){)n the merely individualistic study of reli 
cannot agree with him that our study should be merely social. 

20 I use the word " sentiment " here as practically synonymous wit! 
tude." Strictly speaking, a sentiment is a relatively permanent ti 
to emotion and action crystallized about some central idea. See th( 
lent discussions of Sentiment by Shand {Mind, New Series V, 203-22 
McDougal ("Social Psychology," Chap. 5). These psychologist 
pointed out how a large number of varied and even opposing instin 
emotions may be united within one sentiment or group of potentu 
tions. The religious sentiment thus includes at once in potentia 
all those ways of feeling and acting which the thought of the Det« 
of Destiny may, at different times and in various circumstances, ar 
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thorlty which gives them their peculiar tone, will be determined 
for him almost entirely by his social milieu.^^ Not entirely ; 
for his reason and his native tendencies largely determine his 
selection of content, and also may contribute their share toward 
the fonnation of new ideas in his group. To put it in another 
way, the application which the individual shall make of his in- 
stincts, so far as they enter into his religion, is directed chiefly 
by his fellows. He can fear^ but he must learn from society 
what to fear ; he can love, but he must learn wliat lo love ; he 
can think, but he must learn what to think. Conceivably, in- 
deed, he might stand alone on his coral island or his mountain 
peak, as Max Miiller pictures him, and if so he might no doubt 
have some kind of conscious attitude toward the powers that 
seemed to determine his welfare. He might even form for him- 
self the image of a great man tossing the sun up every morning 
and catching it at night, as Mr. D'Estrella, the deaf-mute, actu- 
ally did. But his ideas, feelings, and reactions would be very 
different from those of men in touch with their fellows. It is 
not likely you would find him " perceiving the Infinite." The 
Infinite is a concept that is worked out actually through social 
intercourse. And whatever the hypothetical lowly savage might 
think or feel, the important thing for the student of religion to 
investigate is what actual men as a fact do think and feel in their 
religious moments, and how it is they come to think and feel as 
they do. And the answer to these questions is to be found only 
m social terms. Religion in the only forms in which we know 
anything about it, is the religion of men bom and brought up 
among their fellows and forming a constitutont part of some 
human group. And once we have recognized the original psy- 
cWoal endowment of the individual, the influence of society in 
making him what he is can hardly be exaggerated. If we may 
tnist Professor Boas,^^ and most other anthropologists for that 

^This fact that the content of religion is a social product explains to a 
liTwt extent the tendency of those who study religion from the historical 
point of view to minimize the contribution of the individual. History, 
development, is a matter of changing content, and the content of a religion 
is always social in its bearings. Individualism has no history. The his- 
torian's interest even in the most individualistic of the prophets is centered 
chiefly in discovering the social origin of some of his ideas, or in tracing 
kia influence upon society. 

«See, e.g., "The Mind of Primitive ^fan '* (New York; Macmillan: 
1911). 
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matter, neither primitive man nor the present-day savage diflFers 
radically in mental endowments and powers from members of 
the most highly civilized races. The enormous chasm which 
separates the Australian or the cave-man from the Twentieth 
Century European is very largely a matter of social heredity. 
The Christian theologian and the Silx?rian Shaman have dif- 
ferent religions not because of different individual endbwments 
but because of different social surroundings.^^ 

Society is able to have this enormous influence upon the in- 
dividual because it not onlv instructs him but to some extent 
genuinely constitutes him. Cooley expresses very well the great 
trend of contemporary thought upon this subject when he 
writes: "A separate individual is an abstraction unknown to 
experience, and so likewise is society when regarded as some- 
thing apart from individuals. The real thing is Human Life, 
which may be considered either in an individual aspect or in 
a social, that is to say a general, aspect; but is always, as a 
matter of fact, both individual and general." ^* Baldwin ^* 
and Royce ^^ have shown in great detail how self consciousness 

28 Not only does society furnish the individual with his theological be- 
liefs; these theological beliefs are largely determined by the structure of 
society. The supernatural world of most religions has been modelled to a 
considerable extent upon the social and political institutions familiar to 
the believers. See Durkheim, *' Elementary Forms of the Religious Life " 
passim; Cornford, " From Religion to Philosophy " (New York; Longmans: 
1912) passim; King, "The Development of Religion," Chaps. IV, V, IX, X. 
These authors express the view in question in an extreme, not to say an 
exaggerated form; but there can be no doubt that the influence of social 
structure upon the content of religious belief is considerable. 

2* "Human Nature and the Social Order" (New York, Scribnera: 
1902) p. 1. 

25 "Mental Development" (Third Ed., New York, Macmillan: 1906), 
310-324; "Social and Ethical Interpretations" (Fourth Ed., New York, 
Macmillan: 1906), Chap. I; "The Individual and Society" (Boston, Bad- 
ger: 1911), Chap.. I. 

28** The External World," PhiL Rev., Ill, 513-545; "Some 0b8er\'ation8 
on the Anomalies of Self-Consciousness," in " Studies of Good and Evil " 
(New York, Appleton: 1898), 169-197. What we may call the social view 
of the self has been admirably summarized by Prof. Robert MacDougal 
thus : " The self of psychology is historically and socially conditioned. 
From the outset its milieu is a spiritual community. It can neither exist 
nor be developed apart from the vital protoplasm of human association . . . 
It [the self] is thought in terms of certain possessions and ideal aims, of 
characteristic attitudes and reactions, of relations with the objective world 
and their modifications. In chief part these are interpersonal relations 
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and consciousness of physical nature is conditioned upon social 
intercourse. In short ear»h one of us is what he is in virtue of 
his relations to his fellows. His place in the social net-work 
is a genuine part of him. 

The process by which the individual takes on the impress of 
society is generally known as tmitation, although it might be 
serviceable to reserve that term, as ^fcDougal suggests, for the 
active part only of the total process, using the words suggesti- 
bility and sympathy for the cognitive and emotional portions. 
Taking the word imitation in the wider and commoner sense, we 
may then say that it is in part this ability to think or believe 
something, to feel somehow, and to act in some way not 
prompted by instinct but merely by obscn^ing others do it, that 
differentiates human society from animal " companies." ^'' 
Animals seem to " imitate " onlv those activities which are al- 
ready instinctive to them: human beings can and do imitate 
actions of other human beings — or even of animals — in which 
they are interested but for which they possess no specific in- 
stinct.^® Imitation, however, must not be considered itself an 
instinct. Insofar as it is something more than the social insti- 
gation of some of the specific instincts, or something different 
from deliberate and volitional copying, it is explicable by the 
general laws of primitive credulity, dynamogenesis, and ideo- 
motor action. 

, . . These active programs and permanent sources of stimulation are not 
properly things which the self possess; they are the very tissue of its 
living body." "The »Social Basis of Individuality." Am. Jour, of i<ociology, 
XVIII, 12. While the truth in what may be called the socialjA'iew of the 
individual as thus stated is both unquestionable and of fundamental im- 
portance, one should Imj on one's guard against the exaggeration of this 
truth which many of its upholders often fall into. Society, it must be 
rrmembered, does not constitute the individual in the same sense nor to the 
name degree that individuals constitute society. A nee<led corrective to the 
extreme " social " view is to be found in Fite, " The FiXaggeration of the 
Social" {Journal of Philosophy, IV, 303). "Individualism" (New York, 
LongmaiiB: 1911); and Sellars, " Critical Realism " (Chicago, Rand Me- 
Xally: 1916), pp. 172-75. 

S7 Baldwin's term, adopted from Tonnies and Durkheim. See " Social and 
Ethical InterpreUtions," pp. 503, 524-20. 

*«Thi8 view of human imitation is not universally accepted. For argu- 
ments against it see Thorndike. "Animal Intelligence" (New York, Mac- 
millan: 1911; p. 250ff), and Wallas, " Tlie Great Society*' (New York, 
MacmilUn: 1914), pp. 121-24. 
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Sociologists of the Tarde school make a somewhat useful dis- 
tinction between two kinds of imitation, according as it tends to 
preserve an old custom or to establish a new one. These they 
call respectively custom or tradition, and convention or fash- 
ion. ^° . The two of course overlap and are not always separable, 
but the distinction is practically helpful, and the influence of 
both kinds of imitation can be seen very plainly in religion. 
And here the stronger of the two is, of course, tradition. The 
reason for this is not far to seek. It is to be found in the pro- 
longation of human infancy and childhood and in the fact that 
the generations over-lap. The individual is born into the world 
in a perfectly helpless condition, with a mind which is both en- 
tirely empty and exceedingly impressionable, and he finds him- 
self in a society of older persons all of whom, in religious mat- 
ters, think, feel, and act pretty much alike. It seems as if the 
adult world had entered into a conspiracy against the tender 
infant mind, to force it into the old approved social grooves. 
And indeed it has. The conspiracy, in fact, is both implicit and 
explicit. The child finds all its world worshiping and believ- 
ing in practically the same ways, and hence inevitably imitates 
these ways ; and not only so, but when he reaches a teachable age 
all the forces of home and school and church (or whatever cor- 
responds to these in lower forms of society) are deliberately 
brought to boar upon him to make him like every one else.^ 
The torch of custom is forced into his hand and he is compelled 
to carry it and pass it on but slightly changed to the next gen- 
eration. Thus the religious feelings, ideas, and ways of acting 

2»See especially Tarde, "The Laws of Imitation'* (Enjir. Trans.; New 
York, Holt: 1903); and Ross, "Social Psychology" (New York, Mac- 
millan: 1900). 

30 The preservation of something like the Puritan attitude toward the 
Sabbath and the Church or " Meeting-house " is an excellent example, and 
in it we see the process of religious conservatism in a rather interenting 
and striking form. T say this because here we have an extreme case of the 
deliberate inculcation of a religious view. No matter how the parent has 
come to feel about Church and the observance of Sunday, he is pretty 
likely to bring up his child with something like the same respect for them 
that he himself was brought up to have. Thus it often happens that when 
the children begin to grow out of infancy the father takes a new interest 
in church attendance and is suddenlv careful to remember the Sabbath dav. 
in order to " give a good example to the children." The fact is we are 
careful to instill into our children, not so much our own feelings, but the 
feelings we think we ought to have and want them to have. 
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which the social group has been centuries in evolving are as- 
similated by the individual in a few years ; and in such thorough 
fashion is the work done that his acquisitions of this sort deserve 
the name " social heredity," they being comparable often, in 
the hold they have over him, to those products of physical her- 
edity which he brought into the world with him. 

In our last chapter we saw how this impression made by 
society upon the child accounted for the marked conservative 
tendencies of religion. Modes of feeling, thinking, and acting 
in religious matters are ingrained by one generation into the 
mental fringe or background (possibly even into the nervous 
system) of the next, so that they become " secondarily auto- 
matic." These habitual reactions are learned as things to be 
revered. Their sacredness is their most striking characteristic, 
so that one learns to reverence them in the very act of learning 
them at all. Sacred is what these traditions are, and one does 
not know them until he recognizes them as things to be main- 
tained and scrupulously observed. It must be noted, moreover, 
that the distinction between the sacred and the profane is es- 
sentially a social distinction. The sacred is that wliich society 
protects and isolates by its interdiction; the profane or secular 
is that " to which these interdictions are applied and which 
must remain at a distance from the first." ^^ As was pointed 
out in our first chapter, Durkheim even goes so far as to erect 
this distinction into the essential characteristic of relii»:ion and 
to insist, also, as a consequence, that Society from whose sanc- 
tion the sacred takes its rise is itself our real object of worship 
and of religious faith. " In a general way it is unquestionable 
that a society has all that is necessary to arouse the sensation of 
the divine in minds, merely by the power it has over them ; for 
to its members it is what a god is to his worshippers." ^^ The 
power which it exerts is not only physical but moral. Its mem- 
bers recognize its spiritual authority and feel toward it the 
emotion of respect. Hence the conclusion that " the reality 
which religious thought expresses is society." ^^ 

In commenting upon Durkheim's view in our first chapter, 
I pointed out that his thesis, while workal)le enough for so- 

31 Durkheim. "The Elementary Forms of the Religious Life," p. 41. 
»2lhid. p. 206. 
S3 Ibid. p. 431. 



80 THE RELIGIOUS CONSCIOUSNESS 

ciology, leaves a large part of individual religion, and even 
much of modern social religion, out of account and hence is 
quite insufficient for the psychologist. The object toward 
which the religious man maintains his characteristic attitude 
is not the historical source of " the sacred " but rather the hypo- 
thetical power which he considers the Determiner of Destiny. 
Still though it is impossible for us to accept Durkheim's view in 
its extreme form, there can be no doubt that many aspects and 
characteristics of the " historical religions " are to be explained 
by the important distinction between the sacred and the pro- 
fane. And it must never be forgotten that, however this dis- 
tinction, once it has arisen, may be interpreted, and whatever it 
may mean to individuals, it invariably has its source in the 
taboos and interdictions of society. 

This is perhaps as good a place as any to consider a view held 
by several members of what may be called the Durkheim 
school, closely related to the facts and theories just considered. 
Religion, it is held, is altogether a social product ; it originated 
as a mass of beliefs, feelings, and actions enforced upon the 
individual by the group ; and the " collective representations " 
which constitute its ideational side have been handed down to 
more intelligent times, thus carrying into scientific ages and 
among civilized peoples beliefs and feelings which should long 
ago have been discarded. The social origin of religion is thus 
used as a proof that religion to-day is an anachronism. M. 
Levy-Bruhl, who is the chief upholder of this view, maintains 
that the intelligence of primitive man and of the primitive so- 
cieties in which religion had its birth, must not be judged by 
what we know of intelligence to-day. It was as yet at a pre- 
logical stage, quite innocent of the principle of contradiction, 
and it operated by a category of its owa, entirely unscientific 
and illogical in its nature, which IM. Levy-Bruhl calls " par- 
ticipation.'* Religion then had its origin in this pre-logical 
state, in which the individual merely accepted the beliefs of 
the group without question or analysis; and the "collective 
representations" of which religion consists are, consequently, 
quite out of place in a logical age like our own in which tho 
principle of contradiction has taken the place of the vague and 
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mystic category of participation.*^^ That the collective con- 
sciousness in which religion originated is on a plane much lower 
than reason and that reason belongs only to the individual, is 
maintained in another connection by MM. Hubert and Mauss ^' 
— with the natural inference as to religion. This same point 
of view is taken up by Mr. Cornford and applied in particular 
to the Greek religion. The two underlying conceptions of both 
the religion and the early philosophy of the Greeks were, ac- 
cording to him, pkysis and Moira — nature and destiny. The 
former of these is, in its origin, social custom, the latter social 
restraint. Thus both have their source in the universal sense 
of the collective consciousness and the feeling of its authority 
over the individual. " Out of this primitive representation 
arose, by diflFerentiation, the notions of group-soul and daemon, 
and finally the individual soul and the personal God. These 
imaginary objects, souls and Gods, are made of the same stuff; 
their substance is simply the old sympathetic continuum, more 
or less etherialized." ^^ 

This is not the place to consider the question of the origin of 
religion, but a word or two should be ventured in comment 
^pon the view maintained by the authors we have been consid- 
ering on the social origin of religious concepts and their conse- 
quent irrational and untenable nature. There can be no doubt 
that a large portion of the concepts even of the higher religions 
is of social origin, and that all of them are forced upon the 
individual members of the group by the influences which social 
psychology studies. From the fact, however, that a given con- 
cept or belief is the product of the group consciousness it does 
not necessarily follow that it is irrational and untenable. M. 
Levy-BruhFs picture of a pre-logical intelligence producing 
religion in the collective consciousness before the principle of 
contradiction was made use of in thinking, is quite as unjus- 

34 "Leg Fonctions Mentales dans lea Soci^tes Inf^rieure " (Paris, Alcan: 
1910). 

»5 " Esquisse d'une Theorie G^n^ral de la Magie," L'An6e Sociologique, 
Vol. VII, (1902-03), p. 122. 

«« " From Religion to Philosophy," pp. 124-25. A view more sympathetic 
toward relijiion but in the lnt*t analysis not essentially different from that 
of Levy-Bruhl is to be found in Miss Harrison's "Themis" (Cambridge 
University Press: 1912). See especially the Introduction. 
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tified by anything we can call science as is Rousseau's descrip- 
tion of the " State of Nature." Mr. Clement Webb, in fact, 
has pointed out that M. Levy-Bruhl does not seem to know what 
the principle of contradiction is.^^ And aside from this, it 
seems odd to find the school of sociologists who regard all the 
categories of logic as the developments of " collective represen- 
tations " insisting that religion is illogical because it has the 
same social source. Much more sound, surely, is the view of 
Durkheim himself who finds in the social origin of religion 
the strongest evidence for considering its fundamental beliefs, 
when properly interpreted, profoundly true. The historical 
student of religion, moreover, will hesitate before making the 
easy generalization that because many of the elements in the 
higher religions are of primitive and social origin, therefore 
all the elements of these religions are due to the same source. 
He knows too well that there is such a thing as religious de- 
velopment, that in the course of this development new ideas 
and practices are evolved, that some at least of these new ele- 
ments are plainly due to the influence of religious geniuses, and 
that many of them are due to intelligent cooperation on the part 
of innumerable nameless individuals. The fact therefore that 
religion gets much of its content and all of its authority from 
society cannot be regarded as a demonstration that it is to be 
classed with magic and other out-grown superstitions which ad- 
vancing scientific generations must soon slough off. 

The consideration of this point of view has taken us some- 
what out of our course and we must now return to the point 
we had reached before our digression. We had seen that the 
authoritative nature of religion and its conservative and tradi- 
tional elements must be put down to the score of society rather 
than to that of the individual. But between different kinds 
of religious tradition there are differences in the strength of 
conservatism. Especially is this seen to be the case if one 
compares religious beliefs with rites or customs. Approved 
waj^s of acting have been historically much more tenacious of 
life than approved ways of thinking.^® A curious example of 
this is the following instance related by HoflFding : 

37 See his ** Group Theories of Relipion and the Religion of the Indi- 
vidual" (Ix)ndon, Macmillan: lOlG), especially Chaps. II and VI. 
»8 This is the truth at the heart of Tarde's famous " Law," that " imita- 
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" In a Danish village church the custom of bowing when 
passing a certain spot in the church wall was maintained into 
the nineteenth century, but no one knew the reason for this 
until, on the whitewash being scraped away, a picture of the 
Madonna was found on the wall ; thus the custom had outlived 
the Catholicism which prompted it by three hundred years; 
it was a part of the old cult which had maintained itself." ^® 

Illustrations of the conservatism of rites, ceremonies, and sa- 
cred ways of acting in general might be cited in endless number 
from all the historical religions of the world. In low and 
primitive races they constitute the great bulk of the peoples' 
religion. For these tribes beliefs are few, indefinite, and rela- 
tively unimportant; you may think what you like, for you are 
not expected to think at all, but you must act, in sacred mat- 
ters, as the group acts. Dowti through the centuries go the old 
rites, serenely oblivious to changing thoughts and changing 
needs. The earliest Egyptians placed atone implements in the 
graves of their dead. Ages pass, and eventually metal instru- 
ments are invented. The living now lay aside the stone tools 
of their fathers because in practical life utility is stronger 
than custom. But stone implements are still made for the use 
of the dead, because the dead have always had them, and burial 
is a religious rite." *^ The Buddhist monks, and for that 
matter the monks of almost every religion, still read their Scrip- 
tures in the ancient tongue. It may be that not one of them 
can understand a word of what he reads, but that matters not. 
The thing to which the sacredness of tradition has attached 
is the rite, the reaction, the making of those sounds in that way, 
at such a time and so often, — not the thinking of any special 

tion proceeds from the inner to the outer man." ("Laws of Imitation," 
P; 1^.) It is a more tenable "law" when expressed from the point of 
y'«w of conservatism than from that of change. As Tarde expresses it, 
't is open to Baldwin's criticism, that, as a fact, " the relatively trivial and 
cxUrnal things are most liable to l>e seized upon. A child imitates per- 
^ns, and what he copies most largely are the personal points of evidence. 
>o to speak: the boldest, most external manifestations, not the inner es* 
8«ntUls mental things." ("Mental Development," pp. 336-337.) This of 
course is true. But it is also true that though ways of doing may be 
*wily imitated they are particularly difficult to uproot. 

»"The Philosophy of Religion,"*p. 148. 

«>Rei8ner, "The Egyptian Conception of Immortality" (Boston, Hough- 
ton, Mifflin; 1912) pp. 12-13. 



84 THE RELIGIOUS CONSCIOUSNESS 

thoughts. In like manner the Abyssinian Christians retain 
the Koptic in their liturgy and the modern Parsee retains the 
language of the Avesta, the non-Arabic Mohammedans cling to 
the Arabic in their Scriptures, the Jaina to his Prakrit and 
Sanskrit Sutras, the Jew to his Hebrew and the Catholic 
Christian to the Latin of the Vulsrate and the Mass. In short, 
every religion and every church that has a ritual trains its 
members to do the old things in the old ways, and to permit 
but little change. 

This conservatism of custom is specially noticeable in cases 
like that quoted from Hoffding in which an actual change in 
belief has taken place. And cases of this sort are to be found 
wherever a new creed replaces an old one. Zarathustra may 
preach a relatively spiritual monotheism and destroy the poly- 
theism of his country, but the old Aryan sacred customs must 
be maintained. Mohammed mav cast down all the idols of the 
Caaba, but the Caaba aiid its black stone remain sacred, pil- 
grims must still come annually to Mecca, run the ancient naked 
race about the now empty shrine, drink of the sacred well Zem 
Zem and act very much as their ancestors did before they 
learned there was no God but Allah. And the converts to Islam 
in every part of the world will be found accepting Mohammed 
and the Koran with eagerness, but still decking out the sacred 
tree with all manner of gay rags just as their pagan fathers did, 
or carrying on some other hoary custom that was old before 
the Prophet was young. Nor has it been otherwise in our omi 
Christianity. Antiquaries can cite us endless instances of cus- 
toms of pagan Rome incorporated in Catholic observance or 
of old Germanic or Saxon or Celtic spirit-mougery retained by 
the Christians of northern Europe long after the beliefs which 
at first went hand-in-hand with them had been not only dis- 
carded but clean forgotten. And in our own day upon the 
" foreign field," the enthusiastic Christian convert, brown, yel- 
low, or black, who accepts the creed with stronger faith and 
more avidity than two-thirds of the American or European 
Christians who sent his missionary to him, must still cling to 
some of the old rites and many of the old feelings which his 
heathen fathers nourished in the dark forests through the dark 
centuries. 
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This superior strength of custom over belief in resisting the 
inroads of change is more noticeable in the lower than in the 
higher religions, and it is so because in the latter belief has a 
greater relative importance than in the former. Especially in 
Christianity has effort been made time and again — and in fact 
quite constantly — to keep unchanged the theology of the past. 
The ideal of belief is expressed in the formula, " Quod semper, 
quod uhique, quod ah omnibus/' And mechanisms of various 
sorts such as the Holy Inquisition of the Roman Church and 
the Heresy Trial of the Presbyterian have been invented to keep 
pure the faith once delivered to the Fathers by the Prophets. 
And of course it would be a mistake to fail to recognize the 
strength of conservatism in doctrine as well as the conservatism 
of action and feeling. Each generation starts in believing what 
its predecessor believed, and a faith once thoroughly grounded 
is not easily disturbed. Fundamental beliefs, in fact, are some- 
times more conservative than superficial acts, and it not infre- 
quently happens that the basal concepts of an old religion ar^ 
retained after its rites have been exchanged for those of some 
new faith. Though this is true, however, it cannot be doubted 
that religious customs in general are much more conservative 
than are creeds and dogmas, and it may be worth our while to 
note briefly some of the causes for this fact. 

One of the explanations, often pointed out by sociologists, is 
that beliefs are subject to rational discussion and refutation 
in a way that customs are not. A new conception of things, at 
first adopted by the thinkers of a group and gradually made 
common property, may after a while be generally recognized 
M inconsistent with some ancient dogma, but there is no way 
m which it can come into such immediate conflict with a rite 
or consecrated way of acting. A breach, moreover, of a re- 
gions observance is patent to all the community and arouses 
niore general and more violent indignation and social disap- 
proval than does an heretical idea. One's thoughts are private 
^d subjective things, and a man may well feel that both he 
^d his neighbor have a right to believe as they like provided 
they observe the external and objective customs of their tribes. 
Within the savage church a " freedom of thought " may be per- 
mitted which would have shocked a 17th Century Puritan — 
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or even a 19th Century Scotch Presbyterian ; and the " free 
thinker " will go unscathed and probably unnoticed provided 
he does not oflFend the taste of the community by original 
modes of acting. Religious customs, moreover, are absorbed 
by the individual in earlier 'and more impressible years than 
are beliefs, and thus become more ingrained into his nervous 
system. And I think there is also a more fundamental phy- 
siological reason still, bound up somehow with the working of 
the nervous system, though just how we can hardly be sure. 
The difference between a creed and a religious custom is, 
namely, the same as that between an idea and a habit. Now 
it is a psychological common-place that ideas may be changed 
with relative ease but habits can be broken only with the great- 
est difficulty. The explanation of this fact is, I say, ultimately 
to be sought in the nervous system. Few things are so funda- 
mental in our lives as the law of habit, by which a given precept 
becomes so inextricably associated with a given reaction that 
the latter follows almost inevitably upon the appearance of the 
former. Just what the nervous mechanism is that underlies 
this law cannot be said with both definiteness and certainty. 
But there can be iTo doubt that the nerve paths involved greatly 
exceed both in simplicity and in stability those which underlie 
the process of ideation and thought — which, whatever else 
they may be, are certainly very complex and exceedingly un- 
stable. The conservatism of religious customs as compared 
with religious beliefs is therefore to be explained ultimately in 
both psychological and physiological terms. 

The law of habit, moreover, working in connection with so- 
cial approval and disapproval will enable us to understand the 
sacredness and authority of both religious customs and re- 
ligious beliefs. The force of habit and the very inertia of a 
long-standing belief give belief and custom a coloring of self 
which forces one to respect them. They are a part of oneself — 
they are the ways I have always acted and always believed. 
Still more important in giving sacredness and authority to 
ideas and actions is the impressive source from which they 
come to us — namely our parents, the elders of the conmiunity, 
Society itself. Since in every individual the ought grows out 
of the must, and the earliest sense of duty grows out of the re- 
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action to the commands of one's elders, the forbidden tends al- 
ways to seem wrong, and the commanded to seem right. Durk- 
heim is therefore justified in insisting that the sense of obliga- 
tion which attaches to so many of the beliefs and observances 
of all historical religions is due to their social origin. ** Every- 
thing obligatory is of social origin. For an obligation implies 
a command, and consequently an authority who commands. If 
the individual is to be held to conform his conduct to ertain 
rules it is necessary that these rules should emanate from a 
moral authority which imposes them on him, and which domin- 
ates hina." ^^ This authority is society, the only power we 
can empirically verify that can dominate the thoughts and the 
will of the individual. The fact that its commands seem to 
bim mysterious is what we should expect. For its customs and 
its ideas are not spontaneous with him, but originating in an 
ajre long antedating his birth and under conditions of which 
he has no inkling, they are forced upon him in a manner that 
he cannot resist. And their very mystery adds to their au- 
thority and increases their sacredness. All authoritative re- 
ligion is a social phenomenon. 

After our long discussion of tradition, little need be said of 
the other branch of imitation, namely convention or fashion. 
That it exists in religion as elsewhere is plain enough. The 
peat change that has come over the theology and worship of 
Europe and America in the last fifty years is an impressive ex- 
sniple of it. For the reason why most of us individuals (taken 
separately) do not believe as our grandfathers did is not to be 
sought for in any great originality or strength of intellect on 
our part. Our grandfathers copied their grandfathers to be 
^, and we do not so faithfully copy ours; but the reason for 
^t is that we copy other people instead, namely some of our 
Diore advanced contemporaries. We are all imiti^iors; it is 
only a question of whom we shall imitate. At the same time, 
of course, we must not forget that most of us, in some slight 
degree, are also originators. 

The yielding of tradition to a kind of imitation that in- 
volves change is due to two principal psychological causes : the 
first is that man is a suggestible being, and the second that 

<i^De la definition des phenom^neti religieux," p. 23. 
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man is a rational being. When we find a number of those 
around us who possess prestige cherishing religious views at 
variance with those taught us at our mother's knee, it is difficult 
to retain the old beliefs unchanged, even though we refrain 
from all theological discussion. There is such a thing as a 
psychological atmosphere which all but the most thick-skinned 
feel. And just as the northerner who goes to live in the south 
usually becomes an ardent advocate of the " White Man's Gov- 
ernment/' so the orthodox youth who goes to the heretical col- 
lege, or settles in a " liberal " community usually becomes in- 
noculated with the new ideas. '*^ Nor is this true only of ideas 
for which rational justification can be given ; superstitions and 
absurd ideas, if held by the community as a whole, have much 
the same power. Bagehot speaks of the force which even the 
belief in witchcraft may come to have over those who at first 
laugh at it. The European resident in the East often ends by 
feeling that there " really is something in it." " He has never 
seen anything convincing himself, but he has seen those who 
have seen those who have seen. In fact he has lived in an 
atmosphere of infectious belief, and he has inhaled it." *' 

The power of rational ideas to force their way even against 
tradition needs no illustration. It is to this, of course, that 
the many changes of Christian theology in modem times are 
largely due. It must be remembered, however, that even here 
the rationality of the ideas in question plays only a small part 
in their popularization. Not their intrinsic rationality but 
the fact that they are accepted and taught by people who ought 
to know, by those who have a peculiar prestigey this it is that 
gives them their hold over the popular mind. So far as Dar- 
win has triumphed over Genesis, and the higher criticism over 
the infallibility doctrine of the Scriptures, in popular theology, 
the cause must be sought chiefly in the fact that the preachers 

42 Another instance of the power of convention is to be found in the atti- 
tude of a large proportion of the reUgious people from eastern communities 
who settle in western towns where institutional religion has found no foot- 
ing. The ease with which they lose their religious ways of thinking and 
of acting is very notable. 

""Physics and Politics" (New York, Appleton: 1873), p. 93. The 
more inunediate and, I may add, pathological strength of suggestion in 
religious matters will be studied at length in our chapter on Reyivala. 
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and professors have taught the newer views and are known to 
accept them. Here as elsewhere faith is largely a matter of 
faith in some one else's faith. There is no donbt that a great 
number of those who hold most enthusiastically to the " latest 
results of modem science and criticism " as applied to re- 
ligious questions would be unable to give you a single good 
reason for their belief. 

The inability of traditional belief to maintain itself alto- 
gether unchanged is, of course, the condition of there being any 
history of religion or religions. Religion is not always merely 
on the side of conservatism. The religious genius, in fact, 
is always regarded as an innovator. His fornmla, if such a 
term may be used of him, is : " Ye have heard that it hath 
been said by those of old times. . . . but / say unto you." 
And the enthusiastic religious soul often sets himself against 
the old for the sake of the nobler vision of that which never yet 
has been. " It would be absurd," say Dewey and Tufts, " to 
attribute all the individualism to science and all the conser- 
vatism to religion. . . . The struggle for religious liberty has 
usually been carried on not by the irreligious but by the re- 
ligious. . . . The history of the noble army of martyrs is a 
record of appeal to individual conscience, or to an immediate 
personal relation to God, as over against the formal, the tra- 
ditional, the organized religious customs and doctrines of their 
age." ** Unfortunately we must add it is not only the ideal 
that prevents the perfect maintenance of religious beliefs and 
customs; it often happens that the dead weight of human 
infirmity hangs like a chain upon the more ideal religious tra- 
ditions, and unless they are sustained by the enthusiasm and 
the unremitting vigilance of a spiritual minority, it drags 
down the finer elements of the faith to the earth again, turns 
prayer into formula, and religion into magic. The mainte- 
nance of lofty ideals, even if they be traditional, requires effort, 
and the sheer inertia of the mass of mankind tends ever to fall 
below the higher standards and to carry the noble religious 
tradition down with it. Social heredity no less than physical 
has its law of atavism. In religion as elsewhere "^ facilis descertr 
SU8 Avemu" 

44" Ethics" (New York, Holt & Company: 1909), p. 85. 
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Whether the force operating against the religious tradition 
be ideal or degenerating, in the long course of the years it tells, 
even against so strong a resistance as that of religious conserva- 
tism. This fact is no new discovery. It was observed by 
Mohammed and gave rise to his belief in a primitive pure reve- 
lation, regularly forgotten by the parsing generations of men, 
and regularly renewed by the succession of the Prophets. And 
much earlier than Mohammed's time, it formed the basis of the 
early Buddhist view that the Dhamma was regularly forgotten 
and had to be brought back to earth again every 4000 years by 
the series of Buddhas, of whom Gautama was the latest. This 
Buddhist and Mohammedan view is based on a sound psychol- 
ogy. And it is a fact which Christians no loss than others must 
recognize and with which they should reckon. Certainly the 
history of Christianity is as striking — and almost as sad — an 
illustration of the fact as is the historv of Buddhism. And this 
fact of the certainty of change, for better or for worse, is not 
confined to the past but is bound to hold true in the future as 
well, since it is based on the very laws of the human soul. 

The present chapter and the three preceding it have dealt with 
religion in rather general terms. We must now come to closer 
grips with our subject and study the religious consciousness in 
greater detail — its nature and content, its activities and ex- 
pressions, its development. While the influence of society must 
ever be kept vividly in mind, the immediate object of our study 
— as the present chapter has indicated — must be the religion 
of the individual ; for we are here concerned not with sociology 
or anthropology or history, but with psychc^logy. In the fol- 
lowing chaj)ter we shall, therefore, consid(T tlu* earliest form of 
the individual religious consciousness as found in the soul of 
the child, tracing its development thereafter through youth into 
the mature years. 



CHAPTER V 

THE RELIGION OF CHILDHOOD 

It is seldom that the psychologist can be more optimistic than 
the poet. But, strangely enough, he sometimes has the oppor- 
tunity, and nowhere is this more evident than on tlie question 
of the development of the individual mind. According to 
Wordsworth, 

" Heaven lies about us in our infancy ! 
Shades of the prison-house begin to close 
Upon the growing Boy, 

But he beholds the light, and whence it flows. 
He sees it in his joy; 
The youth who daily farther from the east 
Must travel, still is Nature's priest. 
And by the vision splendid 
Is on his way attended. 
At length the man perceives it die away, 
And fade into the common light of day.'' 

In this decidedly somber view of the development — or de- 
generation — of the individual, the psychologist cannot follow 
the poet. Indeed the genetic study of mind results in a de- 
scription of human life almost the reverse of that presented by 
Wordsworth. In the first place, if we may believe the psychol- 
oirist, it is not true, (at least not true in any special sense) that 
heaven lies about us in our infancy. This view is a poetic ideal- 
ization of babyhood which finds no support from the scientific 
studv of babies. Earth lies about us in our infancv — that is 
the plain, prosaic fact. The baby is a little animal and hardly 
more. Nothing more in truth, except in promise and potency ; 
and the promise and potency exist only for the on-looking ma- 
ture mind. The baby knows nothing of them nor of the Heaven 
^hich lies about us all. The shades of the prison-house begin 
to hreah about the growing boy. And it is only by the complete 
man in his hours of greatest maturity and insight that Heaven 

is seen and felt to lie about us. 
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The baby, as I have said, is bom into the world a little ani- 
mal, with an equipment of senses, reflexes, instincts, and in- 
cipient intelligence. The world he is bom into is admirably 
adapted to exactly his needs and potentialities. It has been 
humanized for him by a thousand centuries of human life and 
thought and effort. Preeminently it is a social world, a world 
of people older than he who not only are themselves stamped 
with certain traditional ways of action and thought but also in- 
sist upon impressing, directly or indirectly, the same stamp 
upon him. In the preceding chapter we have seen that the 
child is like soft clay in the hands of the older generation, and 
that his innate tendency to imitation necessitates his copying 
the models which he finds. These words " imitation " and 
" copying," however, must be taken in a broader sense than that 
given to them in common speech. The imitation of which child 
psychology speaks is mostly quite involuntary, and in a sense 
passive as well as active. The child is, as it were, submerged in 
a. medium in which he soaks till it permeates his entire being. 
This medium is constituted by the social heredity, — the cus- 
toms, attitudes, feelings, ideals, — of that part of the race to 
which he belongs. He breathes it with the air and drinks it 
in with his mother's milk. It is all natural to him, in the 
sense that it is thoroughly human and is adapted marvelously 
well to all that he is and may be ; yet he did not bring it with 
him, but simply finds it waiting for him and inevitably his 
whether he will or no. 

Part of this racial inheritance is the child's religion. It 
would be as impossible to say when he begins to acquire it as 
it would be to say when he begins to learn his mother tongue. 
And, once started, its growth is as natural as it is gradual. 
It is not something that depends upon teaching, as a foreign 
language does. If you ask the good and wise mother how she 
taught her children to be religious she will not be able to 
tell you. Theology has to be taught ; religion cannot be. When 
the mother gives her child his first lesson in theology she finds 
that he is already incipiently religious. 

When I say that the child is incipiently religious I am, of 
course, using religion in the broad sense defined in the first 
chapter. The child, I mean, is beginning to have some sort of 
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attitude, extremely indefinite and lacking in self -consciousness, 
to be sure, toward the powers determining his destiny. This 
truly religious attitude is natural for him because he possesses 
those instincts which in their combination make the adult man 
religious.^ The particular objects and ideas about which these 
instinctive tendencies center are varied and of no special sig- 
nificance. The powers which the child at first envisages as de- 
termining his destiny are confined to his immediate social cir- 
cle; and the beginnings of his religious sentiment are to be 
found in, and grow up out of, this net- work of personal relation- 
ships in which he finds himself lying, as in a cradle. " The 
child's earliest expressions of reverence, love, devotion, trust, 
dependence, are directed to the actual persons of his environ- 
ment. It is impossible, in these early manifestations, to dis- 
tinguish what is ethical from what is religious; that is, it is im- 
possible to see any marked phase of the expressive attitudes of 
the child which can be called religious in a distinctive sense 
.... He reaches a constantly enlarging sense of the richness 
of personality by growing up into the lessons set by the actions 
of others: and he attains greater intimations of the depth and 
possible meaning of the persons about him through his own re- 
actions to them. So the great line of development of his per- 
sonal self, with its more and more refined sense of personal char- 
acter in others — this is his one and onlv source of sentiment " ^ 
— whether the sentiment be ethical or religious. 

The young child's mind is like a garden in May. All the 
things in it are growing at once, and nothing waits for anything 
else. Language, morality, and religion, feeling of all sorts and 
every kind of knowledge are all shooting upward at a furious 
rate, and all seemingly dependent on the prior appearance of 
each of the others, to the logical confusion of the recording 
psychologist. Of special importance for the growth of religion 
at this period is the development of self-consciousness and of 
social consciousness; for these are the presuppositions of re- 
ligion's becoming explicit. And as Baldwin and Royce have 

1 Professor Coe diacusBefl this point very instructively, although with his 
usual over-emphasis upon the social. Sec ** The Orijrin and Nature of Chil- 
dren's Faith in God." Am. Jour, of Theology. XVIII (1914) 169-00. 

« Baldwiu, " Social and Ethical Interpretations,' p. 337. 
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80 well pointed out,^ each of these is, in a sense, the presupposi- 
tion of the other. In short the child's consciousness of himself 
and his consciousness of other people as selves, grow up together 
out of a social milieu ; and only as his experience hecomes thus 
gradually differentiated do his first half-conscious attitudes to- 
ward the sources of pleasure and pain, his vague sense of de- 
pendence and of wonder, take on a more definite and explicit 
form. At first they attach themselves inevitably to the most 
prominent factors in the child's universe, namely father and 
mother, or possibly nurse. It is from them that all blessings 
flow and about them that most mystery centers. The child's 
attitude toward them is not usually called religion; but (allow- 
ing for its simplicity and indofiniteness) it is psychologically 
the same in nature as the attitude which he will in future years 
come to have toward God. " It is a tolerably safe assertion,'' 
says Tracy, " that a child who, for any reason, has never wor- 
shiped his mother, will be by so much the less likely ever to 
worship any other divinity." * 

The origin of the child's religion out of a complex of inherited 
social tendencies and personal relations makes it inevitable that 
its first explicit formulation should be crassly anthropomorphic 
in form. His God, growing directly out of his father or his 
mother, is made in the image of man. The process by which 
the God-idea gets formed is influenced and complicated by all 
the factors of the child's complex mental environment. Among 
these we may point out three which are particularly potent — 
namely (1) the indirect influence of the actions of older per- 
( \ sons, (2) direct teaching on religious subjects, (3) the natural 
development of the child's mind. All three of these influences 
should be treated at once, for they all act together through a 
])eriod of years, and every step in each aids in the forward 
movement of the others. 

Of these three influences the first in point of time, and per- 
haps the first in pervasiveness, is the indirect influence of those 
who surround him. The child is intensely interested in peo- 

8 Baldwin, op. cit. Chaps. T and IT. Royce, "The External World and 
the Social Conaciousness.'* Phil. Rev. Ill, 513-45. 

*"The Psychology of Childhood" (Boston, Heath & Co.: 1909), p. 190. 
On the same point cf. Baldwin, op. cit. pp. 343-44. 
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pie and is a close observer of what they do, and by an unescap- 
able law of the hiunan mind he imitates their actions and thus 
indirectly comes to share in their mental attitudes and feelings. 
I speak of this law of imitation as unescapable for it is founded 
on one of the most fundamental facts of psychology' and physi- 
ology. In psychological terms, we may call this the law of 
sensory-motor or ideo-motor action, or in physiological language 
we may refer to the reflex arc. Not only the human child, but 
all conscious beings that we know anything about — at any rate 
all those with nervous systems — are built upon a plan which 
may be described by the words stimulus-reaction. A process 
once perceived and attended to tends to be set up or imitated in 
the muscles of the percipient,^ the tendency being stronger or 
weaker according to the absence or presence of inner inhibitions 
or of rival stimuli and according to the freshness and suggesti- 
bility of the mind. Now the mind of the child, so lacking in 
inhibitions, so unspoiled by previous experience, is peculiarly 
suggestive, hence the vivid perception of another's interesting 
act tends to initiate motor processes towards both his voluntary 
and his non-voluntary muscles. And so close is the relation 
between reaction and feeling, between bodily expression and 
inner state, that he who imitates another's act, posture, or ex- 
pression is likely to share at least incipiently in the mental atti- 
tude thus expressed. Here we have one of the most subtle, 
far-reaching, and long-enduring of all the influences that mould 
the religion of the child. The boy may be taught all the thirty- 
nine Articles or howsoever many there be, but if he sees in his 
parents and those about him no expression of reverence for a 
Power greater than themselves, no sign of worship or of reli- 
gious feeling in their conduct or their conversation, his religion 
will probably be of a very superficial sort. It is more important 
that he should imitate actions which are expressive of religious 
feelings and thus come to wonder, think, and feel for himself, 
than that he should learii any amount of pious words. Carlyle 
makes Teufelsdrockh refer to this indirect influence of his foster- 
parents as the great power in his own early religion. " The 

»The almost total absence of imitation in the sub-human world, except 
in the case of actions already prompted by instinct is due to the facts that 
animals seldom pay attention to objects or actions not connected with their 
8p4K*ific instincts, and that they are incapable of free ideas. 
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liighest whom I knew on earth I here saw bowed down, with awe 
unspeakable, before a Higher in Heaven : such things, especially 
in infancy, reach inwards to the very core of your being." 

The pedagogical inferences from these facts, I think, are 
plain enough. Tlie wise parents who wish their child's re- 
ligion to be more than skin deep will take pains to let the little 
one see the expressions of their own religion, and will make 
these expressions more obvious than they would otherwise be. 
The psychology of religion might have a good deal to say in 
favor of the resumption of the old customs of family prayers, 
the saying of grace at meal time, and other modes of religious 
expressions which our fathers practiced and which so many of 
us have outgrown. WTierever children are growing up, the out- 
ward expression of the religious attitude is simply not to be 
replaced by anything else. The child's observation of these 
actions and his spontaneous attempts to imitate them will more- 
over make the best possible preparation for the more explicit 
inculcation of religious ideas. This direct teaching should be 
given only in connection with the indirect influence just de- 
scribed, and should at first be based as much as possible upon 
the child's own curiosity concerning the significance of his par- 
ents' acts and attitudes. Doubtless the seed is the word; but 
there is little use in sowing the seed before the soil has been 
prepared for it. 

Yet I would by no means minimize the importance of direct 
teaching. Religion if it is to be a real force in life, must be 
more than implicit. And of coufse, as a matter of fact, re- 
ligious instruction cannot be withheld from a child to-day, unless 
he be stone deaf, and perhaps blind also. If his parents do not 
teach him religious conceptions, his companions will, and if 
these hold their peace, the very labels on canned goods will 
break forth into theology.® And so we find that the child's 
explicit ideas on religious matters are simply a compound of 
what he has imderstood from the various sources of his in- 
struction, modified unintentionally by the working of his own 

« " One boy says he pot his ideas of the devil from a Punch and Judy 
show, two say their ideas of the devil came from the pictures on deviled 
ham, several mention the hire<l pirl as authority, and a larpe number say 
their ideas came from pictures." — Earl Barnes, " Theological Life of a 
California Child." Pedagogical Seminary II, 448. 
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imagination. The importance of the latter is often much 
greater than is conmionly supposed. Where, for instance, did 
a six year old friend of mine get this notion ? — that " God is 
a face of a man with big ears. He doesn't eat anything but 
only drinks dew " ? The possibility that the child may mis- 
understand absolutely anything that is told him, no matter how 
simple it may seem to his older instructors, must also be taken 
into account in explaining the strange ideas that get mixed up 
in his theology and the incomprehensible nature of some of his 
ritual of worship. Father Tyrrell, speaking of his own child- 
hood, says, in his Autobiography, " ' Jesus-Tender; Shepherd- 
hear-me ' were two polysyllables for me for many years, and it 
is even now an effort to analyze them ; and Rocka Vages has as- 
sociations that ' Rock of Ages ' can never have. I like the 
old readings better," he adds ; " sentiment is more precious 
than sense." ^ 

If we take into accoimt the instruction which the child re- 
ceives in theological matters from parents, servants, playmates, 
teachers, preachers, books, and pictures, and add to that his 
inevitable misunderstanding of much that is taught him, and his 
own imaginative contribution produced in the process of men- 
. tal digestion, we shall understand the strange mixture of com- 
* mon-place ideas and fantastic imagery which characterizes the 

child's theologj'. It will, therefore, be quite unnecessary here 
\to describe at length children's ideas of God or to quote par- 

ipular statements of particular children concerning Heaven, 

y^ etc. ; the reader who so wishes may read long and in- 

ting compilations of them in many places, references to 

J most important of which he will find in a note at the foot 

^ this page.® 

'"Autobiography and Life of George Tyrrell," arranged by M. D. Petre, 
(New York, Longmans: 1912). Vol. I, p. 16. 

«Barne8, Earl, "Theological Life of a California Child,*' Ped. Sem. II, 
442-448. 

Bergen, F. D., " Notes on the Theological Development of a Child," Arena, 
XIX. 254-266. 

Brockman, F. S., "A Study of the Moral and Religious Life of 251 
Preparatory School Students in the I'nited States/' Ped. Sem. 255-273. 

Brown, A. W., " Some Records of the Thoughts and Reasonings of Chil- 
dren," Ped. Sem. II, 358-396. 

Chriaman, O., " Religious Ideas of a Child," Child Study Monthly, March, 
1898. 
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I have spoken of the development of the child's own mind as 
one of the three great factors in the formation of his theology. 
The instinct of curiosity with which Nature has endowed him 
sets him very early to wondering and to questioning himself 
and others, and increasing experience and intelligence soon 
make it impossible for the answers to his questions and the 
solutions of his problems to be stated in terms of father or 
mother or of the social circle immediately open to his percep- 
tion. His dependence upon his father and mother is no longer 
felt as ultimate; there is a sense of a Beyond, a farther power or 
group of powers on which they too, with him, depend. This 
sense of something more is at first implicit only, but quite 
early it becomes explicit — being hastened in its growth by the 
influence and teaching of others. Just when thought in this 
form makes its first appearance, it is of course impossible to 
say with exactness, but in an incipient form it may be present 
by the end of the third year. And theology is often the child's 
first science. His persistent questioning repeatedly drives his 
interlocutor back to God as the ultimate explanation of most 
things, and so the little mind, now very alert, finds in God a 
new and intellectual satisfaction. To be sure, even God is 
often not really ultimate for the child, for he must be told 
who made God: yet on the whole he finds in Him the most 
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satisfactory answer to his questions. Thus th e cosmological ar-\ 
gument comes to be the one great theological argument o? child Ift/- 
hood. This is due not only to the development of the child's ^ 
intelligence but also to the fact that at the same time with it 
his activity and his interest in activity are rapidly growing. 
He wants to know how things are made and who made them and 
why. The two great categories of explanation — the causal and 
the teleological — are now developing (from the third year on- 
ward) pari passu,^ and both of them are important factors in 
leading the child's mind to the conception of a Creator who 
made things and people for various purposes. 

But while thought plays a role of more or less importance in 
coloring the nature of the child's religious belief, it is extremely 
seldom that it adds very much to the strength of his conviction. 
The child's theology, like the rest of his store of beliefs, is em- 
phatically based on authority. The reason for this is of cours') 
plain enough, and is to be sought in the very nature of the 
child's mind — in fact in the nature of mind as such. Im- 
plicit belief, the unquestioning acceptance of the presented, is 
the natural reaction of the virgin mind. It is as important 
a characteristic of it as is the tendency to imitation, discussed a 
few pages back. In fact these two qualities of the mind before 
it has been moulded and re-formed by experience, — its ^* sug- 
gestibility " and its " primitive credulity," — are in a large 
sense aspects of the same thing. Just as the human being 
tends to imitate every process which he perceives and attends 
to, so he tends to accept as real everything presented to him 
and to believe as true whatever he is told. Doubt is necessarily 
a secondary phenomenon — it presupposes at least two rival 
claimants for belief both of which cannot be accepted as true. 
That there can be such discord is something which the child 
learns only after bitter and surprising experience. His mind 
at first offers no resistance to new ideas nor ever asks their cre- 
dentials. Whether they come from parent, hired-girl, or Punch- 
and-Judy show, they are admitted as " Gospel Truth." Hence 

• According to Baldwin the causal develops before the teleological, but 
the causal explanation is usua;lly jjiven in terms of pergonal activity. See 
" Social and Ethical Interpretations," pp. 340-49. In Leuba's opinion the 
child's category of causality has not necessarily anything to do with per 
aonality. See " A Psychological Study of Religion," p. 79. 
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the religion of childhood is based on authority in a perfectly 
absolute sense. ^*^ And so it continues to be until at length the 
child's attention is called to the fact of conflict between two en- 
tering ideas, or more likely between some new idea and some 
old belief. When this day comes, the child begins to say Fare- 
well to his childhood. He has tasted of doubt, and he must now 
begin to add thought to authority in his religion and in all 
his knowledge. 

In religious matters many reach adolescence without any 
doubts. In the case of others doubt begins quite early. ^^ A- 
W. Brown cites a boy of three who had already developed 
enough of the questioning spirit at least to wonder whether his 
father was correct in saying that God could do everything : " If 
I'd gone upstairs/' he asked, " could God make it that I 

10 Father Tyrrell writes of his own early religion : " To say that I ^ther 
believed or disbelieved in God, or in anything else at that age would be 
to forget that for cliildren the difference between fact and fiction is of 
little or no interest. In religious, as in other matters, I dutifully re- 
peated the prescribed formulae, and if I knew that God existed and that 
Jack the Giant-Killcr did not, it was only because I was told so. It waa 
only this passive faith in the words of others that made me afraid of 
ghosts and banshees and of the dark. The notions that any beliefs, opin- 
ions, or professions, different from ours, could be tenable was quite un- 
thinkable; the critical and reasoning faculty was as yet wholly dormani." 
Op. cit.. Vol. I, p. 48. 

11 Perhaps earlier and more often than we commonly think. The child's 
replies to the questions of grown-ups may be merely verbal answers and 
hide his own real beliefs. Frilulein Barth discovered that the conventional 
descriptions which the children in her sdiool (of ten and eleven years) gave 
of Heaven, God, etc., were regarded by them as only " Mftrchen." A little 
girl who had just described Heaven in the usual way added, " Aber in 
Wirklichkeit giebt es koinen Himmal, dort oben ist nur Luft und Waaaer.** 
This position was found typical of a goodly proportion of the children. 
One little girl gives the following rather pathetic confession of faith: "Ala 
ich klein war, habe ich nie an die Holle geglaubt. Aber an den Himmal 
desto mehr. Ich habe gemoint, Gott sUsse auf einem Stuhl, und um ilin 
alle Engel. Gott habe ich mir vorgestellt, er habe an alien Seiten Augtsk, 
wcil es immer heisst, er wlirde alles sehen. Aber jetzt weiss ich ja, daaa 
das Blaue alles nur Luft ist, a1)er wo der Liel)e Gott hingekommen itt» 
weiss ich nicht.'' Another child answered to the question, ** What do you 
yourself really believe aljout heaven?" as follows: *' Wenn man tot iaty 
dann ist man auch fcrtig mit allem Leben. Sonst interessiert mich allea 
nicht.'' Frilulein Barth believes that if this child had simply been asked 
to desoriljo heaven, she would have given a vivid and proper acconnt, 
("Der Himmel in der Gedankenwelt 10-und 11-jiihrigen Kinder," Monata> 
blUtter fiir den evangelischen Religious-unterricht. Nov., 1011, pp. 33^ 
338.) 
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hadn't ? " Once started, this unwillingness to accept all that 
one is told, grows with increasing experience. According to 
Earl Barnes it culminates with most children between the ages 
of twelve and fourteen, after which comes a period of dim- 
inished critical activity in religious questions, lasting until the 
great upheaval of adolescence. 

Childhood doubts are of course of many sorts : but the great 
majority of them are due to one or the other of two great 
causes. These are conflict between authoritative theology and 
the child's own experience, and coutradiction between the the- 
ological ideas taught him and his own growing sense of mor- 
ality and justica I quote a few illustrations from my re- 
spondents. One of them writes : " I doubted very much 
God's answer to prayer. I wanted very much a baby sister, 
so I prayed for one every night. Xone came and for several 
years I doubted the power of prayer." Another tells me that 
having been taught that the prayer of faith would move moim- 
tains, she. attempted at eight to make use of it. At that age she 
went with her parents on a trip to the White Mountains, and 
one evening prayed for three hours that Mt. Washington might 
be removed into the sea. The disappointing result shook her 
faith to such an extent that she did not pray again all sununer.^^ 

"The question of prayer probably causes more childhood questionings 
and doubts than any other theme, for here the child has a very practical 
piece of theology which if true should be utilized, and one also very easily 
tested. Edmund Gosne has some charming reminiscences from his boyhood 
upon the subject. "My parents said: * \Vhatever you need, tell Him and > 
He will grant it, if it is His will.* Very well; I had need of a large 
pointed humming-top which I had seen in a shop-window in the Caledonian • 
Road. Accordingly I introduced a supplication for this object into my ; 
evening prayer, carefully adding the words: * If it is Thy will.' This, I ; ! 
recollect, placed my Mother in a dilemma, and she consulted my Father. ; ' 
Taken, I suppose, at a disadvantage, my Father told me I must not pray | | 
for 'things like that.* To which I answered by another query, *Why?'. i ; 
And I added that he said one ought to pray for things we needed, and that ' • 
I needed the humming-top a great deal more than I did the conversion 
of the heathen or the restitution of Jerusalem to the Jews, two objects of 
my nightly supplication which left me very cold.*' This was during his 
sixth year. At about the same time, he decided to test his father's state- 
ment that God would be very angry and signify his anger if any one in a 
Christian country should commit idolatry. This he tested by deliberately 
committing the sin — hoisting a chair onto the table and bowing down 
before it in prayer. "Father and Son." (New York, Scribners: 1908) 
pp. 49 and 53. 
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A third respondent — also at the age of eight — determined to 
put God's foreknowledge to the test. " I often tried to fool 
God. I would say I would do one thing and then suddenly 
change and do something else: start down one side of the 
street and suddenly cross and go down the opposite side, etc." 

It is not this conflict between authority and experience, how- 
ever, but the inconsistency between the teachings of theology 
and the growing sense of the real nature of goodness and jus- 
tice that gives rise to the more serious doubts in the minds 
of the thoughtful child. A typical expression of this sort of 
questioning is the following response: " It didn't seem to me 
possible that a God who had made us so prone to sin could 
pimish us so severely as was taught." And this (from a girl 
of ten) : " Mama, God must have kno\vn that Adam and Eve 
would eat that apple, and thoy couldn't help doing it if He 
planned to have them do it. So why did He blame them ? " 

Doubts like these in early childhood we can perhaps afford to 
smile at. But when the breech between theology, on the one 
hand, and experience and moral intuition on the other is per- 
mitted to continue into adolescence it becomes a serious matter. 
Here is a subject for careful thought on the part of parents and 
all those who have to do with the religious instruction of the 
young. Is there not enough in our Christian theology that we 
can teach our children without mingling with it assertions 'which 
^ their own experience can speedily refute, or characterizations 
of God which their dawning sense of righteousness iinds strange 
or intolerable ? But even aside from theological lessons of this 
sort, the attempt to teach doctrine to children before they have 
reached the age of conceptual thought is of very questionable 
wisdom. Surely there is need enough for religious instruction 
in other fields to keep both teacher and learner busy. Especially 
should it be impressed upon children of all ages that religion and 
' morality are inseparable and that religion therefore has to do 
/ with every moment of their waking lives and with every act and 
thought and word. It is perhaps in failing to do this that our 
religious instruction is found most sadly wanting. To the 
ancient world religion was a serious business; to us modems 
it is in danger of becoming a kind of epiplienomenon. It is a 
sad picture which the Kev. R. Emloin, Stadtvikar in Mannheim, 
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presents in the Zeitschrift fur Religionspsychologie — . One 
hundred and four boys, from twelve to fourteen in age, after 
eight years of religious instruction, are set to answer the ques- 
tion : " What value has religion ? " ^^ Out of the one hundred 
and four, sixty-six begin : ' Religion has absolutely no value/ 
Fifty-eight subjoin the reason : * Because we can't use it in 
our business.' Twenty-five see in religion some sort of ideal 
value, to be sure, which yet is minimized by all sorts of limita- 
tions, since religion is useful only ' when you are old,' or ^ when 
things are going wrong with you,' or ' when you are away from 
home.' Finally a few, thirteen in number, regard religion as 
somediing which * you must know because it is God's word,' or 
' because you can't go to Heaven without it.' " 

These last years of childhood are critical for religion, and as \ 
Herr Emlein so well points out, the kind of religious instruction 
which the child gets at this time may be decisive for the rest 
of his life. " It is the time when the childish fancy gradually 
sinks and is replaced by the critical, reflective understandinir. 
It is the time of transition from the Old to the New. Hence 
the enormous importance of this period to the teacher, for it is 
his task to lay the foundations of this New which is to be. It 
is for to him to say what stones of the old building may be used 
for the new, and above all to determine how the new building- 
material — the understanding — is to be utilized. ... It 
would be interesting to discover how often theoretical and prac- 
tical atheism has its ultimate source exactly in religious instruc- 
tion itself which has neglected to make a bridge between critical 
understanding and religion." ^^ 

* We often fail to realize how critical and still more how com- 
plex these years at the end of childhood are. We have both 
idealized and simplified childhood, and neglecting both our own 
memories and any careful investigation of children's minds, 

n^Vom Kinderglauben," Zeitschrift fiir Religwnspsi/chologie, V, 141- 
148. For some excellent observations on the subject of religious instruction 
see: Coe, "Education in Religion and Morals;" Dawson, "Children's Inter- 
eat in the Bible," Ped. Sem., VII, 151-178 (osp. pp. 170-178); Hall, 
** Educational Problems" (New York, Appleton: 1011), Chap. IV; Rottger, 
"Die Religion dea Kindea;* Zeitschrift f. Rclspsy. VI. 20S-:102: Starbuck, 
"The Child-mind and Child Religion," Part IV. "The Development of 
Spirituality," Biblical World, XXX, 352-60: Willuhn, *' Die Psychologie der 
Kinderpredigi,*" Ztafi /. Relapay. II, 334-340. 
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we have coustnieted an idylic picture, which we name " Child- 
hood," out of children's unwrinkled faces and their lively games. 
Thus happiness, innocence, and a purely objective consciousness 
are thought to be the peculiar characteristics of the child up to, 
say, his fourteenth year. This grown-up view of the child is 
])robably about as accurate as the child's notion of the grown-up. 
Children are often very unhappy ; in fact a sensitive child may 
J \ be as utterly wretched half a dozen times in one day as his 
father is during the course of a year. He believes his father 
is never unhappy, because his father never cries; and his logic 
is at least as good as ours. Nor are children, say from eight to 
fourteen, by any means so innocent as we like to think them. 
!Many of them cojisciously break more moral laws than they 
ever will in mature life. And, accompanying these actions, 
goes often a sense of sin and an inward tumult which we never 
guess because they are deliborately hidden from all of us out- 
siders. " My outside life," writes Prof. Jones of his own boy- 
hood, " was just like that of any healthy growing boy. I 
played boy's games, learned to swim and dive, and in the times 
between I went to school and worked on the farm. It looked 
from the outside as though this made up the whole of my 
life. But looked at from within, my life was mostly an invisi- 
ble battle. More real than the snow fort which we stormed 
amid a flight of snow-balls until we dislodged the possessors 
of it, was this imseen stronghold of an enemy who was dislodged 
only to come back into his fort stronger than ever, so that my 
assaults seemed fruitless and vain. ... I never talked with 
anyone about my troubles, and T do not believe those nearest 
me realized that I was having a crisis, for there was no outward 
sign of it. This whole situation, now so hard to describe 
clearly, would hardly be worth telling about, and would cer- 
tainly not here come to light, if it were not for the fact that it 
is an experience which is well-nigh universal, and one which 
needs more attention than it usually gets. Boys are mndi 
deeper, much better, than even their mothers know, and down 
below what they say, is a center of life which never is wholly 
silent." ^^ 

i*"A Boy's Religion from Memory" (Philadelphia, Ferris and Leach: 
1902), pp. 102, 100, and 141. 
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This inner life of the hoy and girl is of peculiar importance 
in relation to their religion. The question of the presence of 
religious feeling in children is extremely difficult. Anything 
like statistical conclusions is here of course quite inconceivable, 
and one can only say, in the vaguest terms, that while perhaps 
the majority of children have relatively little that is subjective 
about their religion, a good many girls and boys of eight or ten 
have an inner life of intense and genuine religious feeling. 
This does not mean that children are mystics; the feeling in 
question may be one of fear or awe toward a distant and rather 
dreadful Ruler. But even so it makes the child's religion some- 
thing more than mere " primitive credulity." God becomes a 
reality and a power in life quite comparable with father and 
mother. " Thou, God, seest me " is a very impressive thought 
to many little children. And between the years of ten and 
thirteen or even eight and thirteen, many a child goes through 
one or more violently emotional religious upsets. I quote at 
length one example, from one of my respondents : 

" The first real self-conscious experience of this kind was 
connected with the realization that I, actually myself, would 
some day die and give an account of myself before God, whom I 
pictured to myself with great realism. I had taken the whole 
thing for granted before, but never actually felt that I myself 
would have this experience, and it gave mo a feeling as if I were 
suddenly having my very soul laid bare. I think this was when 
I was about eleven or twelve vears old. This was the first ' ex- 
perience ' I can remember, and was not at all of the comfort- 
ing, but rather of the fearful order, — the whirlwind instead of 
the still small voice. I was old for my age in many respects, 
which may explain its coming so young. The experience came 
in the weekly church prayer-meeting, which I attended since I 
was the minister's daughter, but I was not in the least in a re- 
ligious mood at the time. I remember everything about it — 
the warm, sultry summer evening, the subject of the service, 
* Profanity,' the old deacon who was speak inir and to whom I 
had not been paying attention, the girl with whom I was sitting 
and with whom I had been whispering. I remember even the 
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color and pattern of her dress — and how in the first dazed feel- 
ing of the experience I wondered how anyone could care about 
having a pattern of roses on a dress, when she was really only a 
skeleton inside! The gloom of this sudden revelation of the 
shortness and unsatisfactoriness of life hung over me for some 
time, and although I look upon the whole period as a morbid 
and even superstitious one, it did bring me up standing and 
threw me into a search for something that would satisfy, and 
in time my healthy temper reasserted itself. The facts of my 
whole early training and habits of course determined the method 
that I sought for escape from such a struggle of mind, but this 
was certainly the turning point when I began to take, in a volun- 
tary serious manner, what before had come with no will or con- 
sideration on my part at all." 

Besides feelings of the more fearful order, religion produces 
in many children a sense of quiet joy and confidence and of 
friendshij) toward God. In some ways this is easier for chil- 
dren than for thcMr elders. The imagination in these early years 
is extremely vivid, and everyone knows children who have imag- 
inary friends and spend much of their time playing and talking 
with them. Xow for many a child God is simply one of these 
friends. " God was just as real a being to me," says Professor 
Jones, in the little book already cited, " all through my boy- 
hood as was any one of the persons in our nearest neighbor's 
house." ^^* The result of this ideal intimacy with God is in- 
evitably a very genuine if child-like love for Him, and a feel- 
ing of confidence, since He is near. A lady of my acquaintance 
recently overheard a conversation between her two boys in which 
the younger asked his older brother (aged eight) how he knew 
that God heard his prayers. The boy answered, " Because I 
feel Him in my h(»art." There was nothing mysterious about 
this; he had always been told that God was in him, and his 
first lesson in religion from his mother had been that God was 
the part of him that loves. It is from perfectly natural begin- 
nings like this — the product of instruction and of the child's 
own nature — that something like an incipient mystic sense 
tak(»s its rise in some children. I mean by this what might be 
called a sense of God's presence resulting naturally (in thought- 

!-• p. 97. 



THE RELIGION OF CHILDHOOD 107 

ful and sensitive children) from the belief in God's presence 
but quite distinguishable in intensity and feeling tone from mere 
belief. Out of fifty of my respondents who claim to be able to 
date the origin of this experience in their own lives, twenty- / 
nine insist that it goes back to the twelfth or thirteenth year or/ -^ 
earlier. Nearly all say that it was a gradual growth, though[ 
with a very few it appeared suddenly. The descriptions of this 
experience offer nothing striking but show merely a natural de- 
velopment out of what was there before. " At eight I felt that 
God was with me. It was much the same feeling as toward a 
very dear and trusted friend. I thought God was watching my 
life and helping me." " One morning when I was praying I 
felt aware that I was talking to a real Presence in quite a 
diflferent way from anything I had ever felt before. It was not 
like a vision but just a sense of infinite Presence. It comes 
since, more strong, but only at times: I was twelve then." ^^ 

Many children, probably a large majority, grow out of child- 
hood with no such religious feeling as that described. For 
them God is a reality in the way the President is, but in no 
more intimate sense. This may be true even of those who after- 
wards become men of intense religious feeling — as for instance 
Father Tyrrell, who simply " repeated dutifully the prescribed 
formulsB," and who " knew that God existed and that Jack 
the Giant Killer did not," only because he was told so. And 
even for those children whose religion is of a more inward na- 
ture, religious feeling is still far from attaining its climax. 
The beauty of the religion of childhood lies chiefly in its prom- 
ise and potency. It looks for its fulfillment to adolescence and 
maturity, which we shall study in our next chapter. 

i« See also the much more instructive case cited at length in my " Psy- 
chology of Religious Belief, pp. 225-226. 



CHAPTER VI 

ADOLESCENCE 

The period extending from approximately the twelfth to 
the twenty-fifth year, commonly called adolescence, is the flower- 
ing time for religion, as for most other things in human life. 
It is not the time of fruitage ; that comes later on. But much 
that is most fragrant and attractive in the religious life comes 
out for the first time in these youthful years. The transition 
from childhood to adolescence, though not sudden enough to be 
capable of an exact date, is the most momentous change in the 
whole life of the individual. It is, in fact, nothing less than 
a new birth into a larger world. The child is made over physi- 
cally and spiritually. For the first time he comes into posses- 
sion of all his bodily functions, and at the same time new vistas 
open out before his intellect and his imagination, and he dis- 
covers within himself unguessed intensities of emotion and de- 
sire. The result is that strange mingling of vision and con- 
fusion, of the sense of power and the despair of weakness, of 
noble aspirations and undreamed of temptations, that conflict 
of joy and pain, of sin and exaltation, w^hich make youth a 
period of never-failing fascination for the student of human 
nature. 

No other period is so fateful in its influence upon the whole 
of life. The line of direction which the individual is to follow 
through all his years is usually determined in this critical 
period. All sorts of things are to be done at this time or not 
at all : but these many things may perhaps be subsumed imder 
the four following great tasks which nature sets each youth dur- 
ing these busy years; (1) to develop to the full the powers 
and functions of his body, (2) to come into possession of his 
intellectual heritage and make it over into his own property, 
(3) to adapt himself to the society of which he is now (for the 
first time) a real member, and — what in a sense includes all 

the others — (4) to grow out of thinghood into selfhood. 
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The religious life of the adolescent is as full of ups and downs 
as is the rest of his experience during these tumultuous years. 
Starbuck, whose treatment of adolescence and its religion is 
in most respects admirable, has attempted to classify these 
conflicting experiences and determine the approximate average 
age at which each appears. Thus a period of " clarification " 
often comes at the end of childhood, followed by " spontaneous 
awakening " at about fifteen. Confusion and struggle manifest 
themselves not chiefly at any one point but through a period of 
years, a period which Starbuck refers to as " storm and stress," 
and which in girls begins at thirteen and a half, in boys three 
years later. After " storm and stress " comes a period of doubt, . 
which begins oftenest at fifteen or sixteen with girls ^ and at 
eighteen with boys. Doubt, in turn, is followed, in the major- 
ity of cases, by a period of " alienation," lasting usually for five 
or six years.* Starbuck's classification was worked out care- 
fully from the responses to a questionnaire ; yet it is doubtful 
whether so clean-cut a division of the phenomena of adolescence 
gives a true picture of the reality. It is too simple, too dia- 
gramatic. We shall better understand the fluid and varying 
processes of adolescent religion if we resign the ambitious task 
of schematizing it, and content ourselves with the more blurred 
and vaguer picture of the young being moving about in worlds 
not realized, and going through two great sets of experiences 
which tend to alternate with each other, one of increasing in- 
sight, power, and joy, one of bewilderment, passivity, and de- 
pression. The more positive and joyous of these two types of 
experience may be said, in a general way, to consist in an im- 
mediate realization and appropriation of the facts of religion 
which during childhood had been quite unknown to him or at 
best had been accepted quite externally.^ God now ceases to be 

1 See also Latimer, "Girl and Woman" (New York, Appleton: 1910) 
pp. 41-45. 

2 It »hould be stated that this classification, with the various ages indi- 
cated, is given by Starbuck only for the non-conversion cases. As we shall 
see, conversion, in his opinion, shortens up the process. His figures, etc., 
as quoted in this paragraph, are from Part I of liis " Psychology of Re- 
ligion " (New York, Scribners: 1903). 

3 For example, a respondent of Lancaster writes: " At fourteen or fifteen 
I became a Christian. I can give no cause for the change. I then seemed 
to realize for the first time all the truths that had been presented before." 
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on a par with the President, and to many a youth becomes in- 
deed the great Companion. This heightened reality and in- 
wardness of religion expresses itself to some extent both emo- 
tionally, intellectually, and morally, though of course the place 
of emphasis will vary with the individual. Naturally this is 
a point on which the sexes tend to differ. " It is significant," 
writes Starbuck, " that girls first awaken most frequently on 
the emotional side and least often to new insight into truth. 
The boys, on the contrary, have the emotional awakening least 
frequently, but organize their spiritual world most often as a 
moral one." '* 

This enlargement of horizon characteristic of the adolescent 
period is in part the direct outgrowth of a new sense of self 
and a new interest in other persons. The youth has now for 
the first time become a complete person, and as he himself has 
changed, all the world has changed to him. All the factors of 
developing manhood and womanhood contribute toward this 
deeper interest in persons, but especially notable are the in- 
direct influences of the sexual instinct, now for the first time 
fully developed. It is very easy to overemphasize the import- 
ance of this instinct in the religious life, and I would not, 
therefore, dwell upon it here at length ; but that its indirect 
influence during adolescence is considerable there is no deny- 
ing. I would, however, stress the fact that its influencxj is 
chiefly indirect and unconscious, and as such it adds much that 
is fine and spiritual to the brighter side of adolescent develop- 
ment.*^ 

This is a very typical case. See Lancaster's " Psychology and Pedagogy 
of Adolescence," (Ped. Sem. V, July, 1897, p. OG).* For further study of 
adolescent religion, in addition to Starbuck and Lancaster, the reader will 
find the following references useful : Broekman, " A study of the Moral 
and Religious Life of 251 Preparatory School Students in the United 
States,'^ (Ped. Sera. LX, 255-273) ; Coe,***The Spiritual Life,'' (New York, 
Eaton and Afains: 1000) ; Coe, "Education in Religion and Morals," (Chi- 
cago, Revell: 1004) ; Daniels, '* The New Life: A Study in Regeneration,** 
(.4m. Jour, of Pfty. VI, 01-103) ; Gulick, " Sex and Religion," {Aaaociation 
Outlook, 1807-08) ; Hall. "Adolescence" (New York, Appleton: 1904) ; Vol. 
II, Chaps. 13 and 14; Leuha, "The Psychology of Religious Phenomena,** 
.4m. Jour, of Pay. VII, 300-385. 

4 Op. cit., p. 108. 

B The reader will find an excellent analysis of these indirect influences of 
sex upon the brighter side of adolescence in Coe's " Psychology of Religion,*' 
pp. 163-06. 
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The negative and painful experiences of adolescence are more 
complex than the joyous ones. As we have seen, Starbuck 
classifies most of them under two heads — " storm and stress " 
and " doubt " ; and while it is misleading to make this a sharp 
division and to assign definite dates to each so as to imply that 
one is finished before the other begins, still the distinction is 
useful for purposes of presentation — as indeed Starbuck's ad- 
mirable presentaticni mc st abundantly shows. The term 
" storm and stress " is used to indicate the less intellectual 
forms of the adolescent turmoil. It includes such mental 
states as a vague sense of incompleteness, indefinable aspira- 
tions and dissatisfactions, a sense of sin sometimes exceedingly 
vague, sometimes quite definite, varying from the consciousness 
of some particular offenso to the indrfinito conviction of having 
committed " the unpardonable sin," exhausting struggle be- 
tween high ideals and tempestuous passions, morbid depres- 
sion, and fear of eternal damnation. 

The causes of these tumultuous religious experiences are 
varied. One school of psychologists — or rather of alienists — 
would explain them entirely by reference to sexual influences. 
Tlie fact that the sexual life and the religious life get most of 
their development during the same years is pointed to as evi- 
dence of the erotogenesis of adolescent religion. Dr. Theodore 
Shroeder, one of the most enthusiastic advocates of this view, 
would in fact go so far as to insist that all religion is ulti- 
mately reducible to sexual excitement and sexual ideas,® and 

« " The differential essence of reli<,'ion is always reducible to a sex ec- 
BtaHV." (** The Protogenetic Interpretation of Religion,'* Jour, of Rel. Pay., 
VII, 23.) " Religion came into being by ascribing to the sexual mechanism 
a separate, local intelligence, which, coupled with a seeming transcendence 
of the sex-ecstasy, resulted in the apotheosis of the sex-functioning and the 
sexual organs, and all the manifold forms of religion are to be accounted 
for only as the diversified products of evoluticm, resulting wholly from 
physical factors and forces, operating upon man under different conditions." 
("Erotogenesis of Religion," Alienist and Xeurologiat, XX VIII, August, 
11H)7.) Dr. Shroeder has reinforced hU argument in numerous other arti- 
cles on the subject, among which are the following: '* Relijrion and Sensu- 
alism" {Jour, of Relig. Psij.^ Ill, 16-28). "Erotogenesis of Religion," 
(Jour, of Relig. P«t/., V, 394-401). "Adolescence and Religion," (Jour, 
of Relig. P«?/., VI, 124-48). There are many admirable criticisms of this 
extreme view; for example. P. Xaofke, "Die Anseliliche Sexuellen Wurzel 
der Religion," (Zeitachrift f. Relig. Pay., II, 21-38), and (perhaps best of 
all) Prof. James's famous footnote on pages 11 and 12 of thn " Varieties " 
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much the same position (though not quite so extreme) seems to 
be held by Freud and many of his followers. So extreme a 
position as this will hardly need any refutation for the average 
reader, and if it does the whole of this volume should serve as 
a better refutation than any explicit examination of the thesis 
I could give here or elsewhere. For if this book proves any- 
thing it should show that religion has not one but many roots, 
and that even if sexual influences have an important bearing 
upon it, they are by no means the only causes that are to be 
reckoned with. But of course one who recognized the absurdity 
of extreme generalizations such as that of Dr. Shroeder might 
still insist that certain aspects of the religious turmoil of 
adolescence were due solely to sexual causes. Particularly 
does the sense of guilt, so commonly expressed by religious 
adolescents, seem to be closely related to the psychological mani- 
festations of the developing sexual life. Many an alienist, on 
general pathological grounds, considers the sexual explanation 
of these phenomena the only one needed.'^ Nor are we limited 
to considerations of a general nature for evidence of the great 
influence of sexual passion in the production of the sense of 
guilt so characteristic of this period. The responses to ques- 
tionnaires such as those of Starbuck and Brockman show that 
in a large proportion of young men the sense of guilt is in no 

t ** Ich kenne bis jetzt nur eine Quelle einea SchuldgefUhles, das man 
meinetwegcn religioH odor transzondent nennen mag; die Onanie und event, 
einige fthnliche sexuclle Vcrfehlungen. Wo ieh bei den Kranken ein solches 
Gefiihl der Verschuldung analysieren konnte, kam ich auf sexuelle Selbst- 
vorwUrfe. Ob noch anderes dazu gohort, und event, was, das weiss ich nicht. 
Sicher aber ist mir, dass, was bei den Kranken eine so gross Rolle spielt, 
beim Schuldgrfiihl des Ge^iunden nicht nebensuchlich sein kann; denn imsere 
psychiaohe Krankheitssymptome sind nur Verzcrrungen odiT Uel>ertreibungen 
norma ler Phiinomene." Professor Bleuler — quoted on page 5 by Dr. Fried- 
mann in his symposium on ** Das religiose Schuldbewusstsoin," Ziacfi f. 
ReUpay. Ill, 1-16, April, 1009). In the same article Dr. C. G. Jung is 
quoted as follows: " Ini Grundc genommen ist das Phiinomen (das re- 
ligiose Schuldf(ihl) wohl aufzufassen als eine nur partielle, d.h. zum Teil 
misgliickte Sublimation der infantilcr Sexualitat. Ein gewisser Betray 
an verdnlngter Libido, dargestllt durch entsprechende Phantasien, ist 
stehen gebliel>en und nach bekanntem Muster in Angst konvertiert. Die 
Natur des nicht sublimierten Restes geht mit Evidenz hervor aus den 
bekannten Versuchungsszenen der Heiligenlegcnde. All das ist durch die 
Freudsche Psychoanalyse tibrigens schon liingst nachgewiesen." (P. 7.) 
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sense imaginary or "constitutional," but is merely the con- 
sciousness of very real sexual temptations and sins.® 

It is, however, a mistake to attribute all the depression and 
" conviction of sin " so common among adolescents, particu- 
larly in Protestant communities, to this cause alone. In fact 
it is doubtful whether it has any great influence in producing 
the sense of uneasiness, depression, and " conviction " among 
adolescent females. Ill health of any sort is likely to produce 
depression, and this is probably the explanation of much of 
the morbidity and religious anxiety found among young people 
of both sexes, but particularly among girls. The new and lofty 
aspirations of youth, combined with the weakness and weariness 
that often accompany rapid growth, are enough to account for 
a great deal of the sense of guilt. But one of the chief causes 
of this striking phenomenon of adolescent religion as found in 
Protestant countries is yet to be mentioned. It is, namely, the 
theological prepossessions with which our youth are so often 
brought up. This influence, in my opinion, has been pretty 
generally underrated by nearly all the writers on the psychology 
of religion who have treated the subject. The tendency has 
been to make " conviction of sin " a more normal adolescent 
phenomenon than it really is. The psychological literature on 
this subject gives the reader the impression that the sense of 
guilt belongs naturally to human nature in these youthful years ; 
and one is seldom reminded that this literature is very largely 
based upon the bic^aphies of " evangelical " theologians, and 
on the results of questionnaires which have been answered chiefly 
by people brought up to believe that they were by nature poor 
sinners and that " conviction of sin " is the primary condition 
of salvation. That the earnest youth possessed of views like 
these and looking in vain within himself for a certain sort 

» Bee Starbuck, op. cit., p. 220, and Brockman, " A Rtudy of the Moral 
and Religious Life of 261 Preparatory School Students in the United \ 
States," particularly pages 266-71. These pages make very painful reading ' 
and should give food for thought to every one who has at heart the welfare 
of our American boys and young men. The late age of marriage in 
America and our comparatively high ideals on sexual matters, probably 
make the struggle for the control of passion that goes on in the lives of 
our American youth more intense and more painful than it is anywhere 
else in the world. 
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of ill-defined experience as a token of his own "change of 
heart," should regard as sinful many of the thoughts, feelings, 
and impulses natural to his years and should describe the vague 
dissatisfactions of adolescence in the conventional phrases of a 
somewhat mechanical theology, is exactly what we should expect. 
The following response, for instance, taken from Starbuck is 
very typical : " When about eighteen I studied and thought 
long on the question of sanctification. The experience I sought 
was not in the conquest of marked evil habits, and on the whole 
was rather vague. Two or three times with fear and nervous 
apprehension I took the start, saying, * Now I claim as mine per- 
fect holiness ' ; but I found nothing different save a trying 
nervous strain of anxiety and painful scrutiny lest sonae shade 
of thought should prove false my claim to perfect sanctifica- 
tion." » 

As a fact, in those religious commimitics in which there is 
no theological emphasis upon " conviction," the intensity of 
" storm and stress " is greatly diminished and the nature of the 
struggle considerably modified. Take, for instance, religiously 
educated Catholic girls. They are as intensely interested in 
moral and religious questions as any group of Protestant girls, 
they are as introspective, their attention is probably even more 
constantly directed toward the development and culture of their 
souls; but there is among them little of that general sense of 
sinfulness which plays so large a part in " evangelistic " ex- 
perience — and in contemporary religious psychology. Catho- 
lic girls recognize perfectly well their own imperfections and 
they struggle constantly for moral improvement; but both the 
short comings which they realize and the goal which they seek 
are perfectly definite things. They are struggling not for 
" peace of mind " or any other emotional state, nor for " sanc- 
tification " or any other ill-defined theological condition of soul, 
but for the overcoming of some particular weakness or the 
acquisition of some particular grace. The contrast is, to be 
sure, in part one of relative emphasis, the evangelical youth 
thinking mostly about his feelings, the Catholic mostly about 
his character and " works." But it is also a contrast befween 
the vague and the definite. And hence it comes about that 

»0p. cit., p. 215. 
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the youth brought up in evangelical circles is the subject of 
much painful emotion which is almost entirely spared the young 
Catholic. Still more light is thrown upon the adolescent sense 
of guilt if we turn from Christendom altogether and examine 
the experience of religious youths in such a deeply religious land 
as India. In Max Miiller's biography of Ifamakrishna, for 
example, and in the autobiography of Devendranath Tagore, are 
to be found vivid accounts of the religious storm and stress of 
adolescence, full of dissatisfaction, longing, and other experi- 
ences conunon to the adolescent of Protestant Christendom ; but 
in spite of the sensitive conscience of these truly saintly men 
there is no evidence of any sense of sin.^^ 

According to the figures collectied by various writers on 
adolescence, the period of "doubt " follows that of " storm and 
stress." And though as a fact incursions of doubt are likely 
to appear at almost any time in adolescence, it is true that the 
climax of adolescent doubt usually begins after the more emo- 
tional pertubations of " storm and stress " have got well under 
way. This indeed is natural, since the more serious kind of 
doubt presupposes greater intellectual development than is to 
be found in the years when " storm and stress " begins. Yet 
it would be a mistake to regard the intellectual influences as 
tbeonly causes of doubt. For doubt is a peculiarly adolescent 
phenomenon and must be explained by a combination of inner 
as well as of outer influences. " Looking through the cases," 
writes Starbuck, " we find that almost all of the doubts begin be- 
tween eleven and twenty. There are a few scattered ones during 
the twenties, and almost none after thirtv. The scattered ones 
that come after twenty-six are so few as to tend to establish the 
law that doubt belongs almost exclusively to youth. If the per- 
son is thrown into cor«itantlv chan^inc: environments diirini? the 
whole period after adolescence one would expect, if the ex- 
ternal influences were the only occasion for doubt, that there 
would be throughout life a continual turmoil and upheaval. 
Since this is not the case, one must look for deeper causes than 

10 Max Miiller, " Ramakrishna, Hifl Life and Sayings" (Tx)ndon, Lon/?- 
mansr^niO), esp. pp. 33-42. ''The Gospel of Ramakrishna" (New York, 
Vedanta Society: 1007). Devendranath Tagore, "Autobiography" (Cal- 
cutta, Lahiri: 1909), esp. pp. 4, 15 f., 36 f. 
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the sociological and historical ones, and these are to be found 
again in the psycho-physiological organism." ^^ 

I am not sure it is perfectly correct to say religious doubt is 
a regular and inevitable product of adolescence, but certainly 
the tendency to question authority and to ask the reason for 
things is natural to the ^owin«: mind, and the combination of 
an enquiring intellect which has not yet got its bearings, and an 
authoritative religion which insists upon an unreasonable ac- 
ceptance of dogma is almost certain to breed religious doubt, 
sometimes of a painful character. But the pain that some- 
times accompanies this skeptical period should not blind us to 
its value as a discipline for the sincere and earnest mind. 
Havelock Ellis has pointed out this aspect of adolescent doubt 
in words somewhat exaggerated, to be sure, yet well worth repe- 
tition. " The man who has never wrested with and overcome 
his early faith, the faith that he was brought with and that yet 
is not his own, has missed not only a moral but an intellectual 
discipline. The absence of that discipline may mar a man 
for life and render all his work in the world ineffective. He 
has missed a training in criticism, in analysis, in open-minded- 
ness, in the resolutely impersonal treatment of personal prob- 
lems, which no other training can compensate." ^^ 

The great cause for adolescent doubt is the inner discord 
roused by some newly discovered fact which fails to harmonize 
with beliefs previously accepted and revered. I have called it 
an inner discord, and bv that I moan to emphasize the emotional 
as well as the intellectual nature of the experience. The young 
man is often very rationalistic, but the peculiar nature of his 
religious doubts is not to be explained merely by an intellectual 
apprehension of logical inconsistencies. The youth who has 
been brought up with no reverence or love for a religious belief 
may become as skeptical as yon like yet never know the intense 
and painful upheaval of " adolescent doubt." The doubt ex- 
perience here in question is something very different from in- 
tellectual denial or intellectual uncertainty. It involves on the 
one hand a dearly loved and highly prized faith, and on the 
other a very real though possibly vaguely defined loyahy to 

11 P. 234. 

""Science and Mysticism," Atlantic for June, 1913, p. 778. 
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truth. The will to believe is rather too sophisticated (or timid) 
a doctrine for most earnest youths, and thus they lack the 
refuge to which their elders often flee for peace. Hence when 
the new studies of their high school and college days are found 
inconsistent with the religion of their childhood, or when their 
growing sense of justice or goodness or reality makes some 
hitherto reverenced d(^ma seem unworthy or absurd, or when 
religious people previously respected are found living evil lives, 
or when one's faith in prayer is shaken by the failure to get 
an answer which childhood's training had led one to expect — 
in any or all of these cases the gates of doubt are opened, and 
often the doubt of one thing leads to doubting all. 

A second great cause for doubt is probably to be found in 
various obscure physical conditions which have little enough to 
do with intellectual matters. Especially is this true of girls- 
Many of the female respondents to questionnaires on this sub- 
ject seem to have doubted nothing in particular but simply 
" everything." Their " doubt " is an expression not of intel- 
lectual questioning but of an emotional disturbance which is 
Daerely a part of the storm and stress upheaval. It is the ex- 
ceptional young woman whose doubts are of a serious and in- 
tellectual nature. As Starbuck puts it, " Men are more apt to 
h^ve doubts without storm and stress, while women are more 
apt to undergo a ferment of feeling in the absence of doubt. . . . 
That is, one might say that adolescence is for women primarily 
a period of storm and stress, while for men it is in the highest 
sense a period of doubt." ^« 

The conventions of theology which have been so influential 
in mdueing " conviction of sin " have done much less to en- 
courage doubt. Yet they have done something, and the con- 
ventional notions of the public in general, especially in the 
last thirty or forty years, have had a considerable influence in 
apreading among the young an expectation of doubt. This was 
not always so. The youth of the Middle Ages as a rule was 
not expected to j^o through a period of doubt. But to-day things 
navexshanged. JFouthful skepticism is one of the natural prod- 
ncisef our age, and this fact has been advertised in sermons, 
theological treatises^ popular novels, and learned works on the 

»P. 241. 
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psychology of religion, till everyone knows it. U^que8tion- 
ably doubt is natural and inevitable for a certain conspicuous 
number of our young men, and this fact being known acts as a 
stimulus to doubt upon a number of others who might never 
have realized that they were skeptical if they had not known 
that they were expected to be. Thus social conventions extend 
a perfectly natural phenomenon beyond its natural boundaries. 
Just how important this influence is there is no means of tell- 
ing,_but I have little question that \vith many a young man of 
the less serious sort doubt is largely imitative, and that in 
many of the genuine and spontaneous cases it appears earlier 
and is probably more violent because of the auto-suggestion and 
heteroHBUggestion on the subject. Others are watching to see 
the youth go through a period of strain and he is watching him- 
self to see it come, so it comes. The psychological mechanism 
involved is not essentially different from that involved in read- 
ing a popular medical book of " symptoms," and discovering 
that one has all the diseases described. It would probably have 
been instructive had some circulator of a questionnaire in the 
early nineties calculated the rise in the curve of adolescent 
doubt following the publication of "Robert Elsmere." That 
was twenty-five years ago, and since then "Robert Elsmere" has 
been followed by a large family of spiritual children who have 
not lived in vain. — Note, for example, the conventional tone 
of the following, which I take from a thesis of one of my stu- 
dents : " A college youth passes through a wretched period of 
doubt and disbelief, he falters, the old dogmas seem mere rub- 
bish — he sees the folly of it all, yet he yearns after the old, 
the grand, the awe-inspiring," etc., etc. 

I would not be understood as denying the reality and inten- 
sity and spontaneity of doubt in the mind of many an earnest 
youth, but I do believe that the expectation of it has much to 
do with the rise of a superficial kind of doubt in many a less 
earnest mind, and also that the phenomenon of adolescent doubt 
is not nearly so wide-spread as a great deal of the literature on 
the subject would have us believe. So far as I can discover, 
the majority of the students in my college classes have passed 
through none of the painful skeptical experiences so commonly 
pictured as normal, and there is of course every reason to sup* 
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pose that youths outside of college are even less troubled with 
religious doubts than are those who have a college education. 

When the emotional and intellectual and moral turmoil of 
adolescence are over, the young man or woman settles down, 
somewhere in the middle twenties, into the relatively stable con- 
dition of mature life. Not that struggles and doubts and 
changes are forever past; but the doubts, if they come, are of 
a more purely intellectual nature, the struggles seem, as a rule, 
less intense and much less important. One's theology may, and 
often does, undergo considerable alteration in these mature 
years ; but after thirty one's attitude toward the Determiner of 
Destiny is pretty well settled. The quieting of the emotional 
life, and the change from the romantic, imaginative viewpoint 
of youth to the more classical preferences and the practical 
tendencies of middle age have their effect upon the mystical 
as well as upon the turbulent side of the individual's religion. 
With some of the greater mystics, to be sure, who made a life 
business of cultivating the ecstasy, the acme was not reached 
until youth was well past.^* But with the rank and file of 
slightly mystical individuals, who make no systematic attempt 
at the cultivation of their religious feelings, the approach of 
middle life tends to calm the religious emotions and to trans- 
fonn religious romanticism into something much more quiet 
and in itself less absorbing. The acme of the mystical ten- 
dency toward violent emotion is probably reached with most 
people by twenty-two or thereabouts, and soon thereafter begins 
to decline, getting itself translated into calmer, more diffused 
and steadier feeling and into active practice. Ignorance of 
the fact that this is the normal course of religious development 
i* often a cause of surprise and depression. Many a religious 
young man or woman between twenty-five and thirty feels a 
acnae of sadness and even of self-accusation on noticing this par- 
tial dying out of the more intense and emotional mysticism of 
Wa younger days, as though he were travelling ever farther 
from the East, and beholding the vision splendid " fade into the 
common light of day." But while religious feeling should never 
and probably need never completely die out, it is normal and 
proper that it should be less intense and less recurrent in the 

>< St Tersea, e.g., had her first great ecstasy at 43. 
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biardworking years that are ahead. Youth is the time for hail- 
ing the vision and coming to love the light; the religious task 
of the great middle years is to live and act in the light that has 
been seen. The chapters that are to follow will be devoted 
chiefly to the religion of mature life in its varied aspects ; hence 
this subject need not detain us here. 

As maturity sinks imperceptibly into age, many, perhaps 
most, of the interests of active life begin to lose their hold 
upon the mind. But religion seldom loses its hold. Nearly 
all those who have ever been religious remain so to the end. 
There are several fairlv obvious reasons for this. In the first 
place it is undoubtedly one aspect of the familiar fact that the 
earliest faculties, interests, and memories survive the longest. 
Those brain centers which are the last to be built up in the 
course of education are the first to ]ye broken down when the 
decline of approaching senility begins. And -the old man who 
forgets the events of yesterday in repealling the stories of his 
childhood, loses interest in the achievements of science and for- 
gets its facts, but clings to those views and hopes which he 
learned at his mother's knee. The weakening of the critical 
faculty, moreover, and the loss of ability to assimilate new ideas, 
makes the elderly mind less open to the subtle influences of 
the skeptical spirit, which in middle life as well as in adolescence 
is one of the greatest foes of established religious belief. The 
old faith thus comes to be cherished as a matter of course and 
never any longer questioned. IMoreover, quite aside from these 
quasi-physiological reasons, the elderly individual, conscious that 
death cannot be very far off, finds his religious faith growing 
in value to hira as most of life's other interests decline, and he 
deliberately clings to it as the most precious of all his possessions. 
Thus around his religion he finds clustering all the lively im- 
pressions and the pleasant pictures of his childhood, and all his 
hopes and longings for the mysterious Beyond. So religion 
becomes the storehouse of the values of the Past and of the 
Future, and stands to him for life itself. It is not strange, 
therefore, that he should cling to it with increasing tenacity as 
his one really important possession, the surety of his only last- 
ing hope, amid the downfall or gradual crumbling away of 
nearly everything else. 
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In looking back over the life history of the individual's re- 
ligion from birth to death, one is struck by its amazing elas- 
ticity and adaptability. The child's religion, the youth's, the 
religion of maturity, the religion of age — how widely they 
diflFer, yet how genuine, how intense and serviceable each in its 
own place is! There is hardly an aspect of our changing life 
with which religion does not come into touch and which it 
may not bless and consecrate. The two most elaborately com- 
plete of the historical religions — Roman Catholicism and Hin- 
duism — have expressed in external institutions this inner fact 
of the parallelism of religion with life itself. Confirmation, 
Holy Communion, Marriage or Holy Orders, Extreme Unction, 
and Burial in the Catholic practice, and the various solemnities 
of the Hindu Dharma beginning at conception, and, in theory 
at least, never ending so long as a male descendant of the family 
survives to offer the ancestral shraddlia — these arc but practical 
applications and noble symbols of the fact that religion is al- 
most as many-sided and inclusive as life. Wlien we come to 
this realization, how pitifully narrow and unaccountably blind 
aeem the various attempts that are always being made by en- 
thusiastic and scholarly doctrinaires to deduce the whole of 
religion from some single human influence ! 



CHAPTER VII 

TWO TYPES OF CONVEK8ION 

It may seem strange that in an entire chapter on adolescence 
not a word should have been said concerning that most strik- 
ing of adolescent religious phenomena, conversion. I hasten, 
therefore, to reassure the reader that the omission was due to 
no lack of realization of the importance of conversion but 
rather to a desire to treat so important a subject more adequately 
than was possible within the limits of a chapter devoted pri- 
marily to something else; although it is only frank to add 
that I was also influenced by the conviction that violent and 
sudden conversion has played an altogether exaggerated role in 
the descriptions of the adolescent religious life as given by 
most writers on the subject, and that the reader would, there- 
fore, carry away a truer conception of adolescence if the con- 
version experience, whether sudden or gradual, should be re- 
served for a separate chapter. 

In one sense, indeed, the whole moral and religious process 
of the adolescent period may well be called conversion. Early 
in the last chapter the statement was made that the great task 
of the adolescent was to grow out of thinghood into selfhood. 
Now the essential element in conversion is nothing else than 
this new birth. In the whole history of ethical discussion there 
is no saying more full of insight into the nature of the moral 
life than those words of Jesus, " Ye must be bom again." The 
physical birth is not a moral birth. The child comes into thd 
world a little animal, and for several years he remains hardly 
more than a psychological thing. His impelling motives are 
still chiefly his unmodified and uncontrolled instincts, which 
play upon him and dominate his life. In fact one can hardly 
say that there is any " he," any self there to be dominated. 
And the great task of his youth consists in the formation of a 
true self, which shall be the master and not the tool of his in- 
stincts and impulses. If he is to be a full-rounded human 

122 
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being he must " put off the old man " and put on the new. In 
short he must become a moral self. 

Whatever may be our views of the metaphysical or the 
psychological nature of the self, there will, I think, be little 
disagreement if for the purposes of our present discussion I 
define th e moral self as a group of powers united in the ser- 
vi ce of a harm oniou8_8y8tem of purposes.^ A moral self,' as dis- 
tinguished from an aninial^ a child, or a psychological speci- 
men, is not merely the mechanical toy of an external environ- 
ment or an inherited group of instincts, but is self-guided 
in the sense that its activity is, at least in part, determined 
by purposes or ideals. The establishment of fairly settled 
purposes is therefore the first step in the achievement of moral 
personality. But purposes may and often do conflict with 
each other quite as njuch as with temporary gusts of pas- 
sion and impulse. Hence the other great step in self-making 
is the victory of one group of harmonious purposes over all 
others, and the complete subordination of everything else in 
life to the^e best-loved ends. This victory will have all de- 
grees of finality; with none of us human beings is it ever ab- 
solutely complete. But the measure of a man's moral self- 
hood is exactly the degree of this victory. 

Now as I imderstand it, the essential thing about conver- 
sion is just the unification of character, the achievement of 
a new self, which I have been describing. The process may 
have many by-products of an emotional nature, it may ex- 
press itself in varying intellectual terms, it may be gradual 
or seemingly sudden, but the really important and the only 
essential part of it is just this new birth by which a man 
ceases to be a mere psychological thing or a divided self and 
becomes a unified being with a definite direction under the 
guidance of a group of consistent and harmonious purposes 
or ideals. 

This new birth involves the whole man. It is, indeed, 
primarily a moral matter, but that does not mean that it is 
a matter of " will " as distinct from emotion or thought. 
Psychology is unable to find any such thing as " pure " will. 

1 A similar though somewhat different view of the self will be found in 
Taylor's " Metaphysics," Book IV, Chap. 3 ; Royce's " The World and the 
Individual," Vol. II, Lecture VI. 
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It is simply impossible for the " divided self " — the man 
torn between conflicting loves — to bring unity into his life 
by merely saying, Go to, now, I choose this set of purposes 
and give up the others. Long continued determination of 
this sort must indeed have its effect, but before the man can 
really will one set of ends in preference to the other he must 
have already come to love them best. Thus willing involves 
feeling as a very part of itself. Before the new ideals come 
to unify and dominate the life they must be accepted and 
loved; they can subjugate the old purposes and passions only 
by a change of emotional values. This done, " will " (how- 
ever one may interpret that term) may reinforce the new 
ideals by constant control of the attention. Nor is the in- 
tellectual side of the process to be neglected, though it is 
frankly the least noticeable of the three. In most cases it 
seems to play but a negative part; yet it always holds some 
degree of veto power; and in many individuals that combina- 
tion of the emotional and intellectual which we call the love 
of truth forms the very central core around which the new 
character is crystallized and which guides the entire process 
of conversion.* 

Adolescence, as I have said, is the normal period for this 
re-formation of the individual's life, though if the task has 
not been done then it may sometimes be achieved later on, 
and occasionally a fairly unified self may be overthrown and 
replaced by a new combination of impelling and harmonious 
ideals. With most young people the process goes on so gradu- 
ally as to be largely unconscious. The new ideals grow rather 
silently, at times break out into somewhat noisy conflict with 
each other and with the more primitive powers of unmodified 
impulse, but in the main they win their victories by the 
subtle modification of values, and by the end of the adolescent 
period the young man finds himself a fairly unified person. 
Not always is this the case. Peculiarities of temperament • 

2 Cf. G. Truc'8 analysis of the " state of grace," as a harmonj of the intel- 
lectual and emotional factors. — "La Grace" (Paris, Alcan: 1918), 
Chap. II. 

> James's well-known distinction between the " healthy-minded " and the 
" sick soul " is here in point. The former grows into that unity of feeling 
and of will which we have been considering by a peaceful and imperceptible 
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or unfortunate environmental conditions may make the con- 
scious struggles sharper or the final victory more sudden and 
dramatic. But whether the change be spectacular or come like 
the Kingdom of Heaven, " without observation," the essential 
thing in it is the same: the "natural man" is replaced by 
the " new creature." 

The emotional turmoil of adolescence described in the last 
chapter is of course an outcropping or expression and some- 
times a genuine part of the conversion process. For, as in- 
dicated above, though conversion is often so gradual as to be 
almost imperceptible, it may rise into consciousness in the 
form of a long and painful struggle or a short, sharp and 
sudden crisis or transformation. It is these visible and strik- 
ing forms of the new birth that commonly go by the name 
conversion. And though from the ethical point of view they 
surely are of no greater importance than is the quieter form 
of self-unification, they unquestionably do possess great 
psychological interest and for many reasons are worthy of 
close study. 

The best way to study conversion is to go directly to typi- 
cal examples of it and let them speak for themselves, before 

process: it is to him the most natural thing in the world. The sick soul, 
on the contrary, is painfully conscious of division and conflict. (See the 
"Varieties," Lectures IV-VIII inclusive.) A similar distinction is that 
made by Hoffding between the " expansive ** and ** discordant " natures. 
The latter are " tortured by the opposition offered within their own breasts 
to their ideal, the effect of which is heightened by the close proximity of 
the ideal." The expansive natures feel no such inner struggle and division. 
Another distinction made by HOffding is that between what he names the 
" affective " and the " continuous " types. '* Some natures are inclined to 
vehement fermentation. The transitions from one state to another, or one 
period of life to another, take place for the most part by sudden crises and 
viiihle leaps. They differ from the discordant natures already described 
in that the oppositions succeed one another in time, while with the dis- 
cordant ones the conflicting tendencies are contemporaneous . . . Where 
d^elopment proceeds by leaps, and where there is a tendency to emotional 
(states, we get a tj'pe which might be called the affective. The peculiarity 
of other natures causes their development to proceed by small steps, and 
^^ce it presents the character of continuity. The life of feeling and will 
^ in such caf^s, a more divided, more interior character, while in 
effective natures there are momentary concentrations, and they are char- 
acterized by the stamp of violence rather than of inwardness. The con- 
tinuous type (as we will call this type), has a certain kinship with the 
expansive type." ("Philosophy of Religion," pp. 284-288.) 
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consulting the opinions of others, whether theological or psy- 
chological, on the interpretation of the phenomena. The cases 
I have chosen to present first of all are from fields as far re- 
moved as possible from our usual sources of information, and 
are only slightly or not at all influenced by any preconceived 
notions derived from Christian theology. Professor James 
pointed out in his " Varieties " that falling in love and fall- 
ing out of love are experiences in many ways psychologically 
parallel to conversion ; and he has also shown that '^ counter- 
conversion " * — or the sudden and emotional turning away 
from Christianity and religion — may follow much the same 
psychological course as the conventional conversion experience. 
The first case I shall cite is of a sort that might be called 
counter-conversion. It is, namely, the conversion of the Ital- 
ian philosopher Roberto Ardigo, — a conversion away from 
a traditional authoritative theology to a new unification of 
character brought about by an all-dominating love of truth. 
Ardigo had from birth a reflective and also a religious nature, 
and was brought up in orthodox Catholic surroundings and 
became a priest, — in fact was appointed prebendary of Man- 
tua Cathedral. At times throughout his youth doubts as to 
the truth of the teachings of the Church had presented them- 
selves to his mind, but had resolutely been put aside. He now 
devoted himself more closely than ever to the study of the 
scholastic philosophy and also to science, convinced that the 
two were perfectly consistent, and eager to champion Catho- 
licism against Protestant and other attacks. But he came 
to perceive that scholasticism and science took different ways 
and there ensued a struggle of two loyalties combined with a 
gradual process of thinking his way out, which finally re- 
sulted in a rather sudden discovery that his scientific ideas 
had already definitely conquered his theological views and his 
loyalty to the Church. In his own words : 

"I dedicated myself heart and soul to theology — as well 
as to the study of natural science and of philosophy, to which 
I have been ever true — especially to the dogmatic and apolo- 
getic. I collected for myself a library of the Old Fathers and 

4 Cf. the " Varieties," pp. 176-179. 
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the theologians, devoting the best of my young years to- their 
study, especially that of St. Thomas. At length I wrote and 
published a book on Confession, directed against the Pro- 
testants. But the outcome of my study was wholly contrary 
to its aspiration and expectation. Gradually it came to a 
point at which the doubt, which had already presented itself 
to me from all sides in my earlier years, against which I had 
struggled with unceasing reflection and study, and which I 
had long regarded as conquered, cropped up unopposed. And, 
one fine day, to my immense astonishment, it stepped forward 
as a definite conviction and an incontestible certainty. Mar- 
velous! Up to that day I had devoted myself to the effort 
to remain firm in my old religious beliefs, and yet, within me, 
and without my knowing it, the Positivist system had become 
freely developed in the midst of the system of religious ideas 
which was the fruit of an eflFort so great and so protracted. 
The new system I found, to my very great amazement, al- 
ready complete, and unshakably settled in my mind. At that 
moment I had observed, as I sat on a stone under a shrub in 
the garden which I had laid out near my canonical residence, 
how my last reflections had snapped the last thread that still 
held me bound to belief. Now it suddenly came to me, as 
though I had never in my life believed, and had never done 
otherwise than study, to develop the purely scientific tendency 
in myself. This arose, as I believe, out of the zeal with 
which I had sought to experience as far as possible all the 
conflicting grounds of religion, to be able to believe on good 
security, and to defend my belief against all attacks." ^ 

Ardigo's conversion was complete and permanent, and he 
remained to the end of his life an ardent servant of the scien- 
tific ideal, although at times it cost him considerable sacrifice. 
The reader will note, without lengthy comment of mine, how 
completely this case parallels the more familiar religious type 
of conversion. The process was gradual, the discovery of its 
finished work sudden, the unification of character brought 
about was complete. The intellectual factor was, to be sure, 
more prominent in Ardigo's case than in the common type of 

• Quoted by Hdffding in his "Modern Philoeophers " (London, Macmil- 
Ian: 1915), pp. 42-43. 
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conversion, yet even here the process was by no means one of 
mere intellectual illumination. 

That conversion is a natural human phenomenon, indepen- 
dent alike of supernatural interference and of theological pre- 
possession, is evident from Ardigo's experience. This fact, 
however, will come out more distinctly if we turn from Chris- 
tendom altogether and consider two rather iUuminating cases of 
conversion furnished us by Hinduism,® — to both of which ref- 
erence was made in the preceding chapter. 

Examples of conversion might be cited from many other religions. To 
the Greeks, for instance, it was a well known experience. Thus Plutarch 
cites a case of sudden conversion in the story of Thespesius of Soli, whose 
remarkable dream of the punishment of the wicked in the next world is 
said to have wrought in him so radical a revaluing of all values fhat the 
whole course of his life was altered ( *' On the Delay of the Divine Justice," 
section 22). If Thespesius be a fictitious character, the story is all the 
better evidence of the belief of the ancients in sudden conversion. During 
Nero's century, in fact, and later, conversion had a prominent place in the 
belief and experience of earnest religious pagans, such as Seneca, Apol* 
lonius of Tyana, etc. ( See Dill's " Roman Society from Nero to Marcus 
Aurelius,'* London, Macmillan: 1905; Book III, Chaps. I and II.) In the 
February, 1910, number of the Zeitschrift fiir Rdigionspaychologie, Pro- 
fessor Heidel cites several ancient cases of what seems to be conversion — 
from the Mysteries of Eleusis, from the philosophic schools, and from the 
Mithra cult. ('* Die Bekehrung in klc^sischen Altertum*' loc. cit.. Vol. Ill, 
pp. 377-402.) The Moslem Sufis very early recognized and even sys- 
tematized the phenomenon of conversion, (Nicholson, "The Mystics of 
Islam," London, Bell: 1914; pp. 30-32). Al Ghazzali, the greatest of the 
Moslem mystics, had a marked conversion experience, lasting through many 
years. From India also several examples of conversion might be cited be- 
sides the two described in the text. Gautama's six years of search and 
struggle, culminating in the famous victory under the Bo tree, with its suIk 
sequent unbroken peace, is too mythical in its details to warrant close ex- 
amination here, yet the large outlines of the story are so true to the usual 
course of human nature in the conversion process that they gain new 
credibility from modem psychology. The conversion of Chaitanya, the 
famous Appstle of Krishna to the Bengalese, might well repay close study, 

— a conversion resembling in many ways that of St. Francis. Chaitanya, 
indeed, had always been interested in philosophy, but his religion was of 
a relatively cold, intellectual sort, and he was filled with the pride of 
learning. On a pilgrimage to Gay a he met a Krishna devotee who im- 
pressed him very deeply, and finally succeeded in converting him to bhakti, 

— the emotional devotion to the personal Krishna. The change in Chai- 
tanya's character and his life purpose was even more complete than it was 
sudden, and he became for the rest of his days the inspired and ecstatic 
worshiper and preacher and (as his disciples believed) the incarnation of 
the personal deity whom he had come to love. There are several lives of 
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I 

The first of these is that of Ramakrishna, the famous Ben- 
, galee saint and mystic and the founder of the Order which 
bears his name. Ramakrishna was bom in 1833, and from 
boyhood evinced that intense religious nature which charac- 
terized him through life. He belonged to a poor but very 
high-caste Brahmin family, and pride of birth, mingled with 
an unyielding religious orthodoxy, was impressed upon him 
through all his boyhood and youth. His psychopathic dis- 
position was also early in evidence. We have a story of his 
falling into a trance at the sight of a flock of white cranes 
against a blue sky, when he was a lad of ten or eleven. His 
great interest in religion brought him at the age of twenty to 
a new temple of Kali at Daksineshvara, at which his elder 
brother was acting as priest. But though he frequented the 
place he persistently refused to accept any cooked food within 
the temple precints because the founder of the temple was a 
Shudra woman. I mention this because his religious pride of 
caste seems to have been one of the most difficult things for 
him to overcome in his subsequent conversion. 

The first stage in Ramakrishna's conversion dates from the 
time when he began to frequent the shrine of Kali. The 
thought of the Mother Goddess got hold of his imagint^tion 
and his emotions and mastered his attention to the exclusion 
of everything else. " He now began to look upon the image 
of Kali as his mother, and the mother of the universe. He 
believed it to be living and breathing and taking food from 
his hand. After the regular forms of worship he would sit 
there for hours and hours, singing hymns and talking and 
praying to her as a child to his mother, till he lost all con- 
sciousness of the outward world. Sometimes he would weep 
for hours, and would not be comforted, because he could not 

Chaitanya, one of the most available of which is Professor 8arkar*s transla- 
tion of the " Chaitanya-charit-amrita." (Calcutta, Sarkar and Sons: 
10] 3.) Chaitanya was born in 1485, and converted at about 22. For the 
conversion of Xichiren, the reformer of Japanese Buddhism of the 13th 
Century, see Anesaki, "Nichiren, the Buddhist Prophet," (Harvard Uni- 
. versity Press: 1016), Chap. II. For a description of the process of con- 
version in Mahayana Buddhism, as portrayed in the life of the ideal 
Bodhisattva, see Suzuki, "Outlines of Mahayana Buddhism'' (London, 
Luzac: 1907), p. 313 f. 
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see his mother as perfectly as he wished/' ^ This sense of un- 
satisfied religions longings connected evidently with a recog- 
nition of his own incompleteness, continued for years. " His 
whole soul, as it were, melted into one flood of tears, and he 
appealed to the Goddess to have mercy on him and reveal her- 
self to him. No mother ever shed such burning tears over the 
death-bed of her only child. Crowds assembled round him 
and tried to console him, when the blowing of the conch-shells 
proclaimed the death of another day, and he gave vent to his 
sorrow, saying, ' Mother, oh my mother, another day has gone 
and still I have not found thee,' " ® Visions of the goddess 
were granted him at this time but though they brought some 
degree of calm they were far from satisfying his longing. The 
trouble under which he was suffering was far too inward for 
any visions to allay. 

Max Miiller's account, drawn as it is from the descrip- 
tions of the mystic's disciples, is here insufficient to enable 
us to make out in detail the exact nature of Ramakrishna's 
spiritual malady, but it is plain that it was some form 
of what James calls the " divided self." In fact two points 
upon which Ramakrishna was as yet lacking in the inner 
unity of perfect moral selfhood come out plainly enough 
in the account (though seemingly without the intention of the 
recounters) : he still retained something of the old Brahmin 
pride of birth, and something (though surely very little) of 
the common human love of things. From both of these he 
felt it absolutely essential that he should free himself; and 
it is interesting to note that his method was that of earnest 
and direct attack, believing, evidently that God helps those 
who help themselves. Recounting these struggles, in later 
years, he said, " Sometimes I used to go to the closets of the 
servants and sweepers [the lowest caste in India] and clean 
them with my own hands, and prayed, ' Mother ! destroy in 
me all idea that I am great, and that I am a Brahmin, and 
that they are low and pariahs; for who are they but Thou in 

7 Max MUller, " The Life and Sayings of Ramakrishna," p. 36. Most of 
my account of this phase of Ramakrishna's life is taken from this book. 

8 Op. cit., p. 38. 
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so many forms ? ' Sometimes I would sit by the Ganges with 
some gold and silver coins and a heap of rubbish by my side, 
and taking some coins in my right hand and a handful of rub- 
bish in my left, I would tell my soul, * My soul ! this is what 
the world calls money. It has the power of doing all that 
the world calls great, but it can never help thee to realize the 
ever existent knowledge and bliss, the Brahman. Regard it 
therefore as rubbish ! ' Then mixing the coins and the rub- 
bish in my hands, while repeating all the time, ' money is 
rubbish, money is rubbish ! ' I lost all perception of difference 
between the two in my mind, and threw them both into the 
Ganges." • 

On one other thing besides Brahmin pride and love of pos- 
session Ramakrishna felt himself still a divided self, although 
one would gain no bvnt of this from the accounts that have 
emanated from his disciples. I have it on the authority of 
a prominent and very well-informed Indian gentleman, Mr. 
Bipin Chandra Pal of Calcutta, that through these years of 
adolescent storm and stress, Ramakrishna was greatly troubled 
by the solicitations of the flesh, and, though he never yielded 
to them, it cost him an intense struggle to overcome them. In 
three particulars, then, that can be clearly made out Rama- 
krishna found his ideal self in conflict with " the old Adam,'' 
and the struggle between the two was psychologically not un- 
like that of many a Christian saint. It should be added, how- 
evei, that with him the emphasis of conscious attention seems 
always to have been placed upon the ideal toward which he 
was striving rather than upon the old and lower self which he 
was seeking to outgrow. There was little if any " conviction 
of sin " in Ramakrishna's storm and stress. In later years 
ke expostulated with his friend Keshab Chunder Sen for hav- 
ing adopted into the Brahmo Samaj the Christian custom of 
centering the attention upon sin, — a custom which he regarded 
w very detrimental to spiritual growth. " Someone," he said 
to Keshab, " gave me a book of the Christians. I asked him 
to read it to me. In it there was only one theme — sin and 
sin, from the beginning to the end. The fool who repeats 

• Op. cit., p. 42. 
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again and again^ ^ I am bound, I am bound/ remains in bond- 
age. He who repeats day and night, ' I am a sinner, I am a 
sinner,' becomes a sinner indeed." ^° 

Ramakrishna's storm and stress lasted for twelve years. 
Looking back at this period later on in life he said that " a 
great religious tornado, as it were, raged within him during 
these years and made everything topsy-turvy." " In his 
despair he cried out, 'Mother, oh my mother, is this the re- 
sult of calling upon thee and believing in thee ? ' And anon 
a sweet voice would come and a sweet smiling face, and say, 
* My son, how can you hope to realize the highest truth un- 
less you give up the love of your body and of your little 
self ?' " " The thought of "the little self," and the love of 
it were, in his opinion, the greatest evils in the way of com- 
plete religious conversion. In later years he taught his 
disciples : " The sense of ' I ' in us is the greatest obstacle 
in the path of God-vision. It covers the Truth. When 'I' 
is dead, all trouble ceases." ^^ This view, which formed the 
burden of much of his preaching, was evidently the outcome 
of his own experience during the long years of stru^le. But 
at length the victory was won, — not by any sudden insight or 
reformation, but by a gradual process, in which both increased 
self-control, intelledtual illumination, and (most important 
of all) an absolute unification of values, played important and 
mutually helpful parts. ^^ The moral and intellectual and 
emotional unification thus attained, together with the peace 
and joy that flowed from it, were now permanent. The flesh 
no longer felt any incitements to insurrection, love of things and 
Brahmin pride were gone for ever. He lived to the end of his 
days in complete poverty, and in never failing intuition of the 
presence of God in low and high, in himself and in everything* 
" I have now come to a stage of realization," he said toward 
the close of his life, '^ in which I see that God is walking in 

10 "The Oospel of Ramakrishna/' pp. 150-60. 

11 Max MUller, op. cit., p. 41. 

12 " Gospel of Ramakrishna,'' p. 51. 

IS The intellectual element in hia conversion came largely f^om the in- 
fluence of two traveling garus, who gave him new insight into Indian 
philosophy. The manner in which the intellectual cooperated with the emo- 
tional in Ramakrishna's conversion recalls the similar case of Ardigo. 
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every human form and manifesting Himself alike through the 
saint and the sinner, the virtuous and the vicious. Therefore 
when I meet different people I say to myself : * God in the 
form of the saint, God in the form of the sinner, God in 
the form of the unrighteous and God in the form of the right- 
eous! ' He who has attained to such realization goes beyond 
good and evil, above virtue and vice, and realizes that the Di- 
vine is working everywhere." ^* 

The other conversion case which I take from India is far 
less striking, but it has the one advantage of being described 
for us by the subject himself, I refer to Maharshi Deven- 
dranath Tagore, the father of the famous Bengalee poet. 
Devendranath was brought up in a rich and orthodox Bengalee 
family which, though in some ways liberal, clung devoutly to 
the worship of Kali and the use of images. Most of his child- 
hood's religious instruction and inspiration came from his 
grandmother, a deeply religious and devout worshiper of Kali 
and Vishnu. This rather primitive religion seems to have 
sufficed him until his grandmother's death, when he was 
eighteen. His love for her was very great and he spent with 
her the three days that the old lady took to die, by the side 
of the Ganges. The impression made upon his deep and sen- 
sitive nature was very considerable and resulted in what Star* 
buck would call "spontaneous awakening." As the attendants 
were singing a hymn in the ears of the dying woman, on her 
last night, after he had left her, the solemn strains awakened 
within him a new experience. " The sounds," he tells us, in 
Ws Autobiography, " reached my ears faintly, borne on the 
night wind; at this opportune moment a strange sense of the 
iJnreality of all things suddenly entered my mind. I was 
2i8 if no longer the same man. A strong aversion to wealth 
arose within me. The coarse bamboo mat on which I sat 
seemed to be my fitting seat, carpets and costly spreadings 
^med hateful; in my mind was awakened a joy unfelt be- 
fore. . . . Up to that time I had been plunged in the lap of 
luxury and pleasure. I had never sought after spiritual 

i«" Gospel of Ramakrishna/' p. 88. I should add that Ramakrishna 
^ve up all the remainder of his life, after his conversion, to preaching and 
teaching, and that his influence seems to have been a great force for 
r^hteousnesa and true religion. 
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truths. What was religion, what was God? I knew noth- 
ing, had learned nothing. My mind could scarcely contain 
the unworldly joy, so simple and natural, which I experienced 
at the burning ghat. Language is weak in every way; how 
can I make others understand the joy I felt ? It was a spon- 
taneous delight, to which nobody can attain by argument or 
logic." ^« 

The new-found delight soon passed. The next few days 
were filled with the excitement of the grandmother's funeral, 
and when this was over, young Tagore sought to recover the 
strange joy which had come to him so mysteriously. But it 
would not return. " At this time," he writes, " the stat« of 
my mind was one of continued despondency and indifference 
to the world. On that night the indifference had been coupled 
with delight. Now, in the absence of that delight, a deep 
gloom settled on my mind. I longed for a repetition of that 
ecstatic feeling. I lost all interest in everything else." ^** 

Tagore now entered upon a period of depression and at times 
almost of despair, in which emotional and intellectual fac- 
tors were inextricably interwoven. He was very wretched, 
but not with any sense of sin. The thought that he himself 
was guilty seems never to have entered his mind. He was 
ignorant, — that was the depressing fact. He wanted insight, 
he wanted relief from the weary weight of all this unintelli- 
gible world. And he wanted a renewal of that strange joy 
which for a moment had given him a taste of a new kind of 
being. He tried earnestly to free himself from his depression, 
not by inducing pleasant emotions but by pondering on the 
mystery of things, and searching for the truth. The poly- 
theistic and idolatrous religion of the family had little for 
him, and no one helped him to anything better. " I knew not 
where to turn for solace," he writes. " Sometimes lying on 
a sofa and pondering over problems about God, I used to be- 
come so absent minded that I did not know when I had got 
up from my couch and taken my meals and lain down again. 
I used to feel as if I had been lying there all the time. I 

IS " Autobiography of Maharshi Devendranath Tagore." Translated from 
the Bengalee by Satyendranath Tagore, p. 3. 
i« Op. cit, p. 4. 
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would go alone to the Botanical Gardens in the middle of the 
day, whenever I got" a chance. It was a very secluded, soli- 
tary spot. I used to take my seat on a tombstone in the mid- 
dle of the gardens. Great grief was in my heart. Darkness 
was all around mr. The temptations of the world had ceased 
but the sense of God was no nearer, — earthly and heavenly 
happiness were alike withdrawn. Life was dreary, the world 
was like a graveyard. I found happiness in nothing, peace in 
nothing. The rays of the midday sun seemed to me black. . . . 
At that time this song suddenly broke from my lips : ' Vain, 
oh vain is the light of day, without knowledge all is dark as 
night.' This was my first song. I used to sing it out loud sit- 
ting alone on the tombstone." *^ 

Young Tagore's search was, therefore, largely an intellec- 
tual one, and I am glad to have another example besides that 
of Ardigo to emphasize an element in the conversion experi- 
ence usually quite neglected. But it would be a great mis- 
take to regard Tagore's search as purely intellectual. It was 
his heart more than his head that felt unsatisfied. He was 
looking for — or waiting for — a view of God and of human 
destiny that should both satisfy the demands of an increas- 
ingly critical intellect and also appeal so strongly to his emo- 
tional nature as to rouse all his slumbering enthusiasms and 
loyalties. The universe seemed barren to him and life empty 
and worthless. What he needed chieflv was not merelv an 
answer to intellectual puzzles, and much less a succession of 
pleasing and peaceful feeling states, but a new and intense 
value, a pearl of great price, around which he might unify 
liis life and by the aid by which he might realize his moral 
^If. Tagore cannot be described as a divided self, as are so 
^any subjects of conversion ; but he lacked the unity of de- 
veloped moral selfliood because he had as yet found nothing big 
enough to appeal to his big nature. Life was stale, flat, unprofit- 
*Ue. His disposition might be described as essentially meta- 
physical: his interests were cosmic, and so long as the cosmos 
seemed to him either dark or unworthy he must continue to be 
not only unhappy but irresolute, inactive, with dissipated and 
unused powers, and lacking in that concentration of interest 

" P. 7. 
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and purpose which is necessary for a fully developed moral 
self. What he needed was a new centef of loyalty; and he 
could be utterly loyal to nothing short of an all-inclusive yet 
spiritual God. 

He found Him at last. As in so many conversion cases, 
the process was gradual and the final consummation sudden. 
The process of thinking out the world riddle, with some help 
from English philosophical books and from childish memories 
of Ram Mohun Roy, continued about four years without 
bringing any noticeable satisfaction. Considerable intellectual 
insight indeed was gained, and the young thinker resolutely 
gave up all sanctioning of idolatrous worship, and became con- 
vinced, so far as his intellect was concerned, of the probability 
of the existence of one God. More, therefore, had probably 
been accomplished below the surface than he himself knew. 
Gradually the emotional forces of his nature were being pre- 
pared for the complete unification and satisfaction that seem 
now, as we look upon the case, to have been almost inevitable 
for a nature such as his. The needed touch which brought 
the spiritual forces at last into a state of stable equilibrium 
and made evident upon the surface what for so long had been 
going on in the depths, came about (as in the case of St. 
Augustine ^®) by what most of us would call a mere chance. 
But however we may interpret events of this sort, the pious 
souls who experience them - — the Augustines and Tagores — 
inevitably see in them the hand of God. Let. Devendranath 
himself describe what occurred: 

" When I was in this depressed state of mind, one day all 
of a sudden I saw a page from some Sanskrit book flutter past 
me. Out of curosity I picked it up, but found I could un- 
derstand nothing of what was written on it." Taking it to 
a learned Sanskrit scholar, he got it translated. It was a page 
from one of the old Upanishads, the most sacred and authori- 
tative of the philosophical books of India, and it expounded the 
omnipresence of the Divine and its unity with the human 
spirit. " When I learned the explanation," Tagore continues, 
" nectar from paradise streamed down upon me. I had been 
eager to receive a sympathetic response from men, now a di- 

is See the Confessions, Book VI T I, Chap. 12. 
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vine voice had descended from heaven to respond to my heart 
of hearts, and my longing was satisfied. I wanted to see God 
everywhere, and I found just what I wanted. I had never 
hoard my inmost thoughts expressed like this anywhere else. 
Could men give any such response? The very mercy of God 
Himself descended into my heart, therefore I understood the 
deep significance of the words. Oh what words were these 
that struck my ears! Enjoy that which He has given unto 
thee ! What is it that He has given ? He has given Himself. 
Enjoy that untold treasure, leave everything else and enjoy 
that supreme treasure. Cleave unto Him alone and give up 
all else. Blessed beyond measure is he who cleaves unto Him 
alone. This tells me that which I have long desired. 

'^ The keenness of my sorrow had lain with this, that I was 
dead to all happiness, earthly or divine: I could take no de- 
light in the things of this world. I could feel no joy in God. 
But when the Divine voice declared that I should renounce all 
desire of worldly pleasure and take my delight in God alone, 
I obtained what I had wished for, and was utterly flooded 
with joy. It was not the dictum of my own poor intellect, it 
was the word of God Himself. Glory be to that Rishi in whose 
lieart this truth was first revealed ! My faith in God took deep 
root ; in lieu of world pleasure I tasted divine joy. Oh ! what 
a blessed day was that for me — a day of heavenly hap- 
piness ! " *• 

And this time the happiness and the peace were destined 
never to be lost. Throughout a long life Devendranath Tagore 
carried them with him and lived in the light of them. His 
slumbering loyalties were now enlisted in the cause of spreading 
the knowledge and the worship of the true God ; and life, pre- 
viously so empty, became full and rich and satisfying. He 
^juvenated the moribund Brahmo Samaj and made it a power 
for righteousness and for religion throughout Bengal ; and all 
who knew him came to recognize in him one of those rare souls 
who live as in the presence of a spiritual world. 

There is nothing peculiar in these Indian cases. They fol- 
low lines of development psychologically identical with those 
traceable in many a Christian conversion. Tagore's case, for 

"Pp. 14-16. 
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example, is paralleled in most essentials by Tolstoi's. Like 
Tagore, Tolstoi found the external and superstitious religion 
of his childhood and of those about him quite insuflScient for 
his needs. For a time, therefore, (and in this detail he is un- 
like Tagore) he lived without religion of any sort, putting the 
ultimate questions out of his mind by a life of excitement and 
pleasure. But the questions returned, and with them came tlie 
sense of the emptiness of life which had so afflicted the young 
Tagore. " I had moments of perplexity," he writes in his " Con- 
fession," " of a stoppage, as it were, of life, as if I did not know 
how I was to live and what I was to do, and I began to wonder 
and was a victim of low spirits. These stoppages of life always 
presented themselves to me with the same questions : ^ Why ? 
and What after ?'.... I became aware that this was not a 
chance indisposition, but something very serious, and that 
if all these questions continued to recur, I should have to find 
an answer to them. 

" Before occupying myself with my Samara estate, with the 
education of my son, with the writing of books, I was bound 
to know why I did these things. As long as I do not know 
the reason * why ' I cannot do anything, I cannot live. ... I 
could find no reply. Such questions will not wait: they de- 
mand an immediate answer: without one it is impossible to 
live : but answer there was none. 

" I felt that the ground on which I stood was crumbling, that 
there was nothing for me to stand on, that what I had been liv- 
ing for was nothing, that I had no reason for living. My life 
had come to a stop. I was able to breathe, to eat, to drink, 
to sleep, and I could not help breathing, eating, drinking, sleep- 
ing, but there was no real life in me because I had not a single 
desire the fulfillment of which I could feel to be reasonable. . . . 
The truth was that life was meaningless." ^® 

Tolstoi's case can hardly be described as that of a " divided 
self." No struggle between discordant forces is to be detected 
in his experience. Rather is his case, like that of Tagore, one 
in which no center of loyalty capable of arousing his enthus- 
iasms and enlisting his energies had as yet been found. " The 
truth is that life was meaningless." Two things here are es- 

20 ** My Confession/' Chaps. 3 and 4. 
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pecially worthy of note. Although Tolstoi had previously 
given himself up for years to a life of dissipation there is no 
trace in all his five years of depression of anything remotely 
resembling the " conviction of sin " so prominent in the conven- 
tional conversion. Instead of being fastened upon his past sins, 
his attention was fixed upon the world problem and was busied/ 
searching for a solution. And this brings us to the second char- 
acteristic in Tolstoi's conversion process that I wished to point 
out, — namely that it was a process of active search, and that 
the eflFort he made played at least a very importantr role in the 
final victory. As in Tagore's case, the process was in part an 
intellectual one; and though, indeed, Tolstoi's pondering over 
the problem was for a long time quite barren, so far as im- 
mediate results were concerned, in the end the rational process 
proved a helpful guide, and — what was more important still — 
the very eflFort to think the thing out kept the faculty of effort 
alive and with it some sparks of courage and self-trust. In 
spite of his temporary intellectual conviction that life was 
naught, in spite of his despair and depression, he kept up the 
struggle, and the living energy within him, — unaided by any 
happy chance such as those that brought succor to Augustine 
and Tagore — together with a new and slowly dawning rational 
insight, finally and gradually brought him the new center of 
loyalty which made him over into complete moral selfhood. 
By consulting his own experience and by watching the simple 
and happy and successful lives of pious peasants about him who 
Jived by the aid of an unfaltering religious belief, he came to 
^ and to feel — to understand from within — that faith in 
C^od was not only defensible but that it alone could give ultimate 
leaning to life. In it he therefore found at last something 
^hat enlisted all his loyalties, and to the end of his days he 
Hved and worked unperturbed and with unified energies in the 
hght of this apprehension. 

The four cases we have considered — one from Koman Catho- 
licism, two from Hinduism, and one from the Russian Church 
^differ considerably in detail, yet have many important points 
in common. For one thing, all four of the men we have 
studied knew more or less clearly wli«t they wanted and exerted 
all their energies, in very direct and manly fashion, toward 
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attaining it. Although in each case the question of life's chief 
values was the center of the struggle, none of them was satisfied, 
or would have been satisfied, with any sort of merely emotional 
state. They were not seeking for some change in their feel- 
ings but for something very much more objective. And the 
outcome of the process in each case not only brought the man 
a new sense of calm and satisfaction, — that to each of them 
was the smallest part of it; it made him over into a new 
creature. 

From th^se very intelligible cases of conversion we turn now 
to a quite different type — the type namely that has served as 
the conventional model in a large part of Christendom for sev- 
eral centuries. Probably it would be hard to find two better 
and at the same time more influential examples of this type 
than the cases of John Bunyan and David Brainerd. We are 
fortunate, moreover, in having both these cases described for 
us in the words of the subjects themselves. 

Bunyan's childhood was passed in the years when English 
Puritanism was approaching its height,*^ and the pietistic 
views of those about him concerning sin, damnation and the 
rest, sank deep into his tender mind. At the age of nine 
he was already having dreadful thoughts and still more dread- 
ful dreams of the Day of Judgment and the Torments of Hell. 
His besetting sin seems to have been swearing, but before long 
he gave this up — as well as dancing and looking at the church 
bells in the " Steeple house " and other equally heinous amuse- 
ments. He took, moreover, to reading his Bible and discours- 
ing on religion, and came in fact to believe that God was pleased 
with him. Then one day, from the discourse of certain pious 
women to which he listened, ho learned that one's own right- 
eousness was worthless and that instead of regarding it as some- 
thing noble and worth striving for one should " contemn, slight 
and abhor it as filthy and unsufficient to do any good." ** He 
also learned from these women that a conversion experience was 
necessary to salvation and that the saved soul had certain emo- 
tional experiences which he had never tasted. "At this,*' 

21 He was born in 1628. 

22 See Bection 37 of Bunyan's '* Grace Abounding." 
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he tells us, " I felt my own heart begin to shake, and mistrust 
my condition to be naught ; for I saw that in all my thoughts 
about Religion and Salvation the new Birth did never enter into 
my Mind, neither knew I the Comfort of the Word and Prom- 
ise, nor the Deceitfulness and Treachery of my own wicked 
Heart. ... I was greatly affected by their words, both because 
by them I was convinced that I wanted the true Tokens of a 
truly Godly Man, and also because by them I was convinced 
of the happy and blessed Condition of him that was such an 
one." 2» 

With convictions of this sort deep in his heart Bunyan went 
through many wretched years, seeking for nothing in particu- 
lar, for he knew of nothing definite for which to seek, striving 
for nothing in particular, because striving and self-help he had 
been taught were useless and worse than useless, but chiefly 
vrondering whether he were saved or not and gradually coming 
to the conclusion that he was probably damned. Salvation, he 
knew, came by faith ; but " faith " did not mean the intellectual 
acceptance of a doctrine nor anything else that was definite: it 
meant apparently some kind of mental state and inner assur- 
ance, of so vague a character that the poor young man was quite 
at a loss to know whether he had it or not. Forever, he tells us, 
there was running in his mind the question, " But how if you 
want Faith indeed ? But how can you tell if you have Faith ? 

And besides I saw for certain, if I had it not, I was sure to 

perish forever." ^^ 
Thus " the sight and sense and terror of his own wickedness " 

grew upon him and the dreadful fear lest he were damned. 

And then came a new fear, namely the fear of losing his fear 

and his depressing sense of guilt. " For I found that unless 
^ilt of conscience was taken off the right way, that is by the 
filood of Christ, a man grew rather worse for the loss of his 
^'^ubles of Mind than better. Wherefore if my guilt lay hard 
^pon me then I should crv that the blood of Christ might take 

• 

^^ off: and if it was going off without it (for the sense of Sin 
^oiild be sometimes as if it would die, and go quite away) then 
1 would also strive to fetch it upon my heart again." Thus 

2s Sections 30 and 40. 
24 Section 49. 
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for years Bunyan did his best to cultivate the sense of sin and 
make it habitual ; and with remarkable success.^^ 

It would take too long to follow Bunyan through all the ups 
and downs of his spiritual sickness, — for there were ups as well 
as downs ; all of them due to no act of his but simply matters 
of unreasoning feeling. One of these breathing spells lasted 
for some time, and came about apparently because certain com- 
forting Biblical verses got to running in his head. Bunyan was 
all his life subject to auditory obsessions of verses of scripture, 
and his mood seems to have been more often determined by these 
than by anything else. If a comfortable verse came into his 
mind he would be happy and conclude that he had " Faith " 
and was saved, until some threatening verse took the place of 
the pleasant words, whereupon he would fall into the depths of 
misery and conclude that he was lost. For the whole struggle 
with him was subjective to the extreme — a matter of the way 
he felt He was a spiritual hypochondriac, always feeling his 
hedonic pulse. He was, moreover, extremely suggestible and 
peculiarly subject to the fascination of the terrible. The 
thought how dreadful it would be to say certain words would 
automatically bring these words and their comrades to his 
mind ; and it was apparently in this that his " temptations " 
and " sins " chiefly consisted. It was, in fact, in this way that 
he fell again — after his one fairly long period of comparative 
peace — into a fit of despair longer and more dreadful than 
anything that had preceded it. He had really persuaded him- 
self that he loved Christ, when the Tempter crept into his mind 
with the words, " Sell Christ for this, sell Christ for that, sell 
him ! sell him ! " These words, for ever running through his 
head, became, in fact, a veritable obsession. " But, to be brief, 
one morning as I did lie in my bed, I was, as at other times, 

25 Especially was it '* the unpardonable sin " that he either thought h« 
had (unwittingly) committed, or else — from the vertiginous fascination 
of the terrible — felt bound to commit, with no definite notion aa to 
what this sin might be except, apparently that it was somehow to be 
committed by saying certain words (though what words does not appear). 
" And in so strong a measure was this temptation upon me that often I 
have been ready to clap my hand under my chin to hold my mouth from 
opening, and to that end also I have had thoughts other times to leap 
with my head downward into some muck-hill hole or other, to keep my 
mouth from speaking/' (Section 103.) 



TWO TYPES OF CONVERSION 143 

most fiercely assaulted with this temptation, to sell and part 
with Christ; the wicked suggestion still running in my mind, 
Sell him, sell him, sell him, sell him, as fast as man could speak. 
Against which also, as at other times, I answered, No, no, not 
for thousands, thousands, thousands, at least twenty times to- 
gether. But at last, after much striving, even until I was al- 
most out of breath, I felt this thought pass through my heart, 
Let him go, if he will! and I thought also that I felt my heart 
freely consent thereto. Oh the diligence of Satan! Oh the 
desperateness of man's heart! Now was the battle won [i. e. 
by Satan], and down fell I, like a Bird that is shot from the 
top of a tree, into great guilt and fearful despair. Thus getting 
out of my Bed I went moping into the field ; but God knows 
with as heavy a heart as a mortal man, I think, could bear; 
where for the space of two hours I was like a man bereft of life 
and as now past all recovery and bound over to eternal punish- 
ment. And withal that scripture did seize upon my soul, ^ Or 
profane person as Esau who for one morsel of meat sold his 
birthright; for ye know how that afterward, when he would 
have inherited the blessing, he was rejected ; for he found no 
place of repentance, though he sought it carefully with 
tears.' " *« 

This state of utter depression lasted for two years, during 
which Bunyan felt almost continuously the mental sufferings of 
the damned, being convinced that he had committed the un- 
pardonable sin. Occasionally he would get a little respite 
through the entrance into his mind of the words of some scrip- 
tural verse, such as " The blood of Jesus Christ, His Son, 
cleanseth us from all sin." But as soon as the verberations of 
these words died out of his mind the old misery returned ; and 
^er like a refrain, driving out all other thoughts, would come 
hack to him the dreadful words about Esau, — " for he found no 
place of repentance, though he sought it carefully with tears." ^^ 

wSectiona 139-141. 

^The extremes to which his mental suffering went are to be seen in 
JMissages like the following : " Then was I struck into a very great trembling, 
insomuch that at sometimes I could, for whole days together, feel my 
Tery body, as well as my mind, to shake and totter under the sense of the 
dreadful Judgment of God, that should fall on those that have sinned 
that most fearful and unpardonable sin. I felt also such a clogging and 
heat at my stomach, by reason of this my terror, that I was, especially 
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Poor Eunyan eventually got out of his trouble in the same 
way he got into it, — that is to say by the obsession of scriptural 
verses. The decisive struggle — so far as there was any really 
decisive struggle — occupied about seven weeks at the close of 
liis two years of " conviction." Nothing happened, apparently, 
(»xcept that the comforting vorses came into his mind more often 
and stayed longer, and the terrifying ones gradually lost their 
hypnotic power. Yet they did not yield to their rivals with- 
out many a fierce battle. " My peace," he writes, " would be 
in and out, sometimes twenty times a .day : Comfort now, and 
Trouble presently : Peace now, and before I could go a furlong 
as full of Fear and Guilt as ever heart could hold : and this was 
not only now and then, but my whole seven weeks of experience; 
for this about the sufficiency of Grace, and that of Esau's part- 
ing with his Birthright, would be like a pair of scales within 
my mind; sometimes one end would be uppermost, and some- 
times again the other: according to which would be my peace 
or trouble." ^® 

Peace at last got the better of trouble, as I have said, but the 
victory, if so we may call it, was utterly devoid of moral sig- 
nificance. Bunyan himself, in fact, had nothing to do with it 
(which, indeed, according to the received view of conversion 
seems to be quite the orthodox and proper thing) ; he was merely 
the passive battle ground between the Esau verse with its allies, 
and the Sufficiency verse with its reinforcements. The vic- 
tory, therefore, was not his, but merely that of one mental ob- 
session and its feeling tone over another, and is of real interest 
only as a psychological and even pathological phenomenon. 
No now insight was gained, no new resolve was made, no change 
of values was brought about, no new birth was effected, no moral 
selfhood was achieved. Bunyan's real conversion was the in- 
ner change of values that took place somewhere between his 
self-centered youth and his truly Christian years in Bedford 

at sometimes, as if my breast bone would have split asunder. Then I 
thought of that concerning Judas, who, by hi^ falling headUmg, hur9t 
asunder and all his hotcels gushed out . . . Thus did I wind and twine 
and shrink under the burden that was upon me; which burden also did 
so oppress me that I could neither stand, nor go nor lie, pither at rest or 
quiet." (Sections 164, 165.) 
28 Section 205. 
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jail. But of this process we get scarcely a suggestion iu all 
his long account. The " conversion " which he has described 
to us and which has been held up as a splendid example by all 
the generations of evangelical teachers from his day to ours is 
almoflt entirely a matter of feeling, and has little more moral 
significance than the struggle, which most of us have experi- 
enced, between two haunting and obsessing tunes which go run- 
ning on in a man's mind till one drives the other out. 

I have gone thus into detail in Bunyan's case (in spite of its 
pathological characteristics) l)ecause of the marked influence of 
preconceived ideas of conversion in determining most of its 
course, and also because of the influence it has had in fixing and 
strengthening the outlines of the conventional conversion ex- 
perience ever since. Our second orthodox case of conversion if 
much less extreme, and in fact is quite common place and usual, 
yet follows the same general outlines as Bunyan's. For this 
reason it mav be treated in much less detail. David Brainerd 
(who was born in Connecticut in 1718) was brought up under 
most orthodox and pious influences and was, apparently, always 
a serious and model boy and youth — although up to the ad- 
vanced age of eight he had experienced no conviction of sin. 
At nineteen he " imagined " that he did dedicate himself to the 
Lord, though he came to recognize later on that he had not 
really done so and as yet was ignorant of the real nature of the 
new birth. About a vear thereafter, while a student at Yale 
College, he experienced his first real " conviction of sin." It 
was, of course, not any sin in particular, but sin in general of 
which he was convicted: and as was the case with Bunyan 
(and as, indeed, is almost inevitable for one confronted by so 
terrible but illusory a difficulty) he went through a period of 
g'cat depression. For, according to the established theory of 
conversion prevalent at the time, the sinner can do nothing at 
*H to get rid of his sin or to help himself; he can in fact do 
nothing at all but wait and watch his feelings and cultivate 
conviction and despair. The difficulty, in fact, consists just in 
the natural tendency to strive to do something, a tendency which 
has to be overcome before real conversion is possible. It was 
a long time before young Brainerd could really bring himself 
into this passive and desperate state of mind. " Hundreds of 
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times I renounced all pretenses of any worth in my duties, as 
I thought, even while performing them ; and often confessed to 
God that I deserved nothing for the very best of them but eter- 
nal condemnation ; yet still I had a secret hope of recommending 
myself to God by religious duties. . . . Sometimes I was 
greatly encouraged and imagined that God loved me and was 
pleased with me, and thought I should soon be fully reconciled 
to God. But the whole was founded on mere presumption, 
arising from enlargement in duty or warmth of affections, or 
some good resolutions or the like. And when, at times, gn»at 
distress began to arise on the subject of my vileness and inabil- 
ity to deliver myself from a sovereign God, I used to put off the 
discovery, as what I could not bear. . . . Thus though I daily 
longed for greater conviction of sin ; supposing that 1 must see 
more of my dreadful state in order to remedy; yet when the 
discoveries of my vile, wicked heart were made to me, the sight 
was so dreadful and showed me so plainly my exposedness to 
danmation, that I could not endure it." ^® 

Thus Brainerd found himself in the same desperate dilemma 
which had confronted Bunyan: his conviction of sin and fear 
of damnation were his torment, yet the one thing he feared 
most was the loss of fear and of conviction, for only by them 
had he any hope ; and at the same time if he took any comforC 
out of the hope arising from his fear this hope seemed sinfuV 
and a new obstacle in the way of salvation.**^ It is signiiican *• 
that in all his detailed description of his " conviction of sin * 
he does not mention any particular sin, whether positive a ^ 
negative, of which he was «uilty. " Conviction " for him, m^ 
for Bunyan, was the sense of sin rather than any recognition (^ 
definite acts or negligences, and this sense he diligently foster< 
and hugged, exactly as the Catholic ascetic or Indian sadh 

2» Si;e the extracts from BrainenVa Journal in Jonathan Edwards's '* Lil 
of the Rev. David Brainerd/' Chap. T, (to be found in Vol. I of £dward» 
Works; New York, l^avitt; 1844). 

30 " When at any time I took a view of my convictions and thought t 
degree of them to be considerable, 1 was wont to trust in them; but th* 
confidence and the hope of soon making some notable advances towar" 
deliverance, would ease my mind, and I soon became more senseless an* 
remiss. Again, when I discerned my convictions to grow languid 
thought them about to leave me, this immediately alarmed and distr 
me," etc., etc. 
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liugs physical sufferings. The nearest approach to a definite 
statement of a definite sin to be found in this section of Brain- 
erd's account is a reference to tiioughts which, against all his 
efforts, would slip into his mind bv the sheer fascination of 
the hateful — as was the case with Bunyan ; and though neither 
Bunyan nor Brainerd consented to these thoughts, the mere 
fact that they ever got entrance seemed to prove them exceed- 
ing sinful. 

Finally, as in Bunvan's case, the miserable period came to a 

close of its own motion. Wearied out by the effort to realize 

his own utter helplessness he came to feel helpless indeed and 

desperate and damned, and hence stopped trying to make any 

efforts. " I had thought many times before that the difficulties 

in my way were very great ; but now I saw, in another and very 

different light, that it was for ever impossible for me to do 

anything toward helping or delivering myself." A few days 

after this state of utter dejection and effortless desperation had 

come upon him, the feeling of oppression gave way suddenly 

and without any apparent reason to a feeling of great joy and 

peace, and Brainerd began to hope that he was saved. Thus 

as in Bunyan's case, the whole drama was one of feeling, and 

all that was accomplished was the substitution of one feeling 

for another. No new insight had been gained, no change of 

^11 or of character had been wrought, no new ideals had been 

revealed, no new unification of purpose, no new devotion of 

self and its energies brought about. He had merely gone 

through the conventional and approved triad of emotions — (1) 

iieutral, (2) depressed, (3) elated.*^ 

**Mr8. Burr makes reference to over a hundred cases of depression 
"*>Ur to that of Bunyan and Brainerd, " ReUgious Confessions and Con- 
'nmU" (Boston, Houghton, Mifflin: 1914), pp. 250-62. 



CHAPTER VIII 

THE FACTORS AT WORK IN CONVERSION 

In the preceding chapter I liave tried merely to describe the 
phenomenon of conversion by the presentation of six typical 
cases. These cases, however, as the reader will remember, fell 
naturally into two quite distinct groups. It will be the aim of 
this chapter to investigate the causes of this difference, and 
then to explain so far as I can the more important phenomena 
of conversion as such. 

When we compare the cases of Bunyan and Brainerd with 
the four other cases described in the preceding chapter, the 
contrast is very striking; and the explanation of the contrast is 
not far to seek. One cannot read an account of a conversion 
of the Bunyan-Brainerd type without seeing that its whole 
course is laid down along conventional lines predetermined for 
it by an accepted and unquestioned theology. The tap root of 
this set of ideas concerning the necessary development of in- 
I dividual religion is to be traced back at least as far as Mar- 
tin Luther — if indeed it does not go back to Augustine and Si. 
Paul. In his attack upon the Roman Catholic view that re- 
ligious merit may be acquired by penances and other " works," 
Luther laid great emphasis upon his new insight that true sal- 
vation is an inner matter and can never be attained by mere 
obedience to the Law. He saw, moreover, that few things stand 
more in the way of true spiritual regeneration than the kind 
of self-righteousness which partial obedience to the Law na- 
turally induces. The great value of the Law, he therefore 
taught, consists in setting up a standard which it shall be im- 
possible for us to reach and thus bringing home to us our own 
imperfection and our need of divine Grace — which comes to 
us through faith. Thus we shall come to realize that we can 
• really do nothing for ourselves; and the first step towards 
/ salvation is the recognition of our own helplessness.* Natii- 

1 This view is perhaps most clearly exprensed in Luther's Commentary on 

H8 
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rally enough in nearly all evangelical sects after Luther's time, 
the uselessness of voluntary eflFort, our own utter wortlilessness, 
and the entirely supernatural quality of conversion and sal- 
vation came to take on more and more importance. Calvin's 
great emphasis upon sin, moreover, reinforced the influence of 
Luther's denunciation of self-help. Absolute acceptance of the 
teachings of theology was, of course, presupposed as a necessity 
for salvation, but beyond that intellectual insight was considered 
of no more avail than voluntary effort or virtue or " works." 
Hence the attention of every one desiring salvation — since it 
was vain to center it on thought or deed or will — was inevitably 
fixed upon feeling. Feeling indeed could help — the feeling 
of one's own " deviliahness " and despair — and nothing else 
could. Moreover by feeling alone could one come to be aware 
of the miraculous action of Grace in the processes of Adoption, 
Sanctification and the rest. Hence the gaze of the young evan- 
gelical who earnestly desired his soul's salvation was turned 
intently inward; and more and more some violent affective ex- 
perience came to be regarded as the invariable sign, if not as 
the very essence, of conversion. The view of the new birth as 
a long process of moral development was spumed, and instead 
it was thought to be always something catastrophic and miracul- 
ous. According to Macaulay, " the young candidate for acad- 
emical honors [at Cambridge and Oxford, in Cromwell's time] 

the Epistle to the Galatians; from which I take the following scattered 
sentences: 

"Varum officium et principalis ac proprius usus legis est, quod revelat 
bcnnini suum peccatum, caecitatem, miseriam, impietatem, ignorantiam, 
odium, contemptum Dei, mortem, infernum, indicium et commeritam iram 
apud Deum.'' ** Quare magnum et horrible monstrum est Opinio justitiae. 
Ut ergo Deus eam contundat et conterat, opus habet ingenti et forti malleo, 
lege scilicet, quae malleus est mortis, tonitru inferni et fulmen irae divinae. 
At quid? ad collidendam iustitiae opinionem quae rebellis, pertinax ac 
durisaimae cervicis bestia est." " Sed hoc opus, hie labor est, ut sic ex- 
territus et contusus lege possit sese interum erigere et dicere: lam satis 
c<mtritU8 et contusus sum, satis misere afflixit me tempus legis. lam 
tempus est gratiae et audiendi Christi . . . Ego, inquit, si diutius vixero, 
emcndabo vitam meam, hoc et hoc faciam; vel: ingrediar monasterium, 
parcissime vivam contentus pane et aqua, nudis pedibus incedam, etc. Hie 
nisi omnino contrarium feceris, hoc est, nisi ablegaveris Mosen cum lege 
sua ad securos et induratos et apprehenderis in istis pavaribus et bor- 
roribos Christum possum, crucifixum, mortum pro peccatis tuis, actum 
eat plane de salute tua'* (Luther's Werke^ Weimar, Hermann Bohlans: 
1911, Vol. 40, pp. 479-90 — namely the comment on Gal. Ill, 19). 



1/ 
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was strictly interrogated as to the day and hour when he ex- 
perienced the new birth." ^ And, as we all know, John Wesley 
and the early Methodists made more of this than even the earlier 
Puritans. As a matter of course this view of the nature and 
necessity of conversion was brought to America with the rest 
of the Puritan theology; and in the early 18th century it 
found great reinforcement at the hands of Jonathan Edwards, 
whose large influence in evangelical theology has made it dom- 
inant in certain orthodox circles ever since.* 

The important difference between our two groups of conver- 
sion cases, and the reasons for this difference, must now be per- 
fectly plain. It is an odd fact, however, that some of the lead- 
ing writers on the psychology of conversion have been only 
dimly aware of this difference or its cause, and in fact have 
built up their norm and based their descriptions on the second 
type rather than on the first. Coming thus to the aid of 
Luther, Edwards, and Bunyan, they have accepted the conven- 
tions of theology as the principles of human nature.^ 

2 History of England. Volume I, Chap. III. 

8 Edwards's sermons were fuU of the need of conversion and of emphasis 
upon its emotional nature, and his practice was to work upon the feelings as 
strongly as possible. This method he defended at length in his " Thoughts 
on the Revival of Religion in New England" (see esp. Part III), and in 
more systematic and theoretic fashion in his '* Treatise concerning Religious 
Affections.** In this work he devotes twenty-five pages to showing that 
"religion consists much in holy affection,** and especially emphasizes the 
view that the true feelings of conversion are of a purely supernatural 
sort and are entirely different from any other experiences. See pp. 137- 
38 of the 1821 Edition of the "Treatise** (Philadelphia, James Crissy). 
Mrs. Burr points out that " in the medieval cases of conversion the mys- 
tical and visionary manifestations are nearer to the normal life and the 
conversion crisis itself is less easily defined.'* A marked change comes 
with the seventeenth and eighteenth century pietists. The contrast is 
due, in her opinion, to the change that had taken place in men's views 
of the natural and the supernatural worlds in the interval — ^"Religious 
Confessions and Confessants/* 206-07. 

4 Starbuck, indeed, acknowledges the fact that conversion is really 
" spontaneous awakening and storm and stress crystallized into a dogma.*' 
But the reader of our chapter on Adolescence will remember how natural 
Starbuck regarded the " conviction ** period of storm and stress — quite in 
line with the evangelical dogma of Original Sin ; and after the sentence 
concerning conversion just quoted from him he adds : " Theology takes 
these adolescent tendencies and builds upon them ; it sees that the essential 
thing in adolescent growth is bringing the person out of childhood into the 
new life of maturity and personal insight. It aecordingly brings those 
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Not only have some influential writers on the psychology of 
religion pronounced what we may call emotional conversion per- 
fectly normal ; following the lead of theology and basing their 
analysis chiefly on cases whose course has been determined by 
theological preconceptions, they have systematized the emotional 
conversion process into regular stages and have taught the nor- 
mality of " conviction " and the necessity of " surrender." 
Starbuck's respondents had a great deal to say of their sense 
of sin, and it naturally plays a large part in his description of 
the pre-conversion experience. While he emphasizes the fact 
that voluntary effort if used before the conversion is often help- 
ful, he insists in quite orthodox fashion that in the majority of 
cases it must be given up at last if conversion is to be achieved ; 
one's efforts at that time being worse than useless. James 
seems to go farther than Starbuck. While he recognizes two 
types of conversion, the voluntary and the involuntary, he re- 
gards the former as relatively unimportant (apparently because 
it is " less interesting"), and also relatively rare. In the fol- 
lowing passage he has sought to condense his own view and 
Starbuck's on the process of conversion : 

" Of the volitional type of conversion it would be easy to 
^ive examples, but they are as a rule less interesting than those 
of the self-surrender type, in which the subconscious effects are 
more abundant and often startling. I will therefore hurry to 
the latter, the more so because the difference between the two 
types is after all not radical. Even in the most voluntarily 
built-up sort of regeneration there are passages of partial self- 
surrender interposed; and in the great majority of all cases, 
when the will has done its uttermost towards bringing one close 
to the complete uniflcation aspired after, it seems that the very 
last step must be left to other forces and performed without the 
help of its activity. In other words, self-surrender becomes 
then indispensable. ' The personal will,' says Dr. Starbuck, 
' must be given up. In many eases relief persistently refuses 
to come imtil the person ceases to resist, or to make an effort in 

means to bear which will intensify the normal tendencies that work in 
human nature. It shortens up the period of duration of storm and stress." 
<0p. cit., p. 224.) The work of theology in producing conviction and con- 
version is thus regarded as a perfectly normal process and one that merely 
hastens the regular processes of Nature herself. 
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the direction he desires to go ' ... . Dr. Starbuek gives an 
interesting, and it seems to me a true, account — so far as con- 
ceptions so schematic can claim truth at all — of the reasons 
why self-surrender at the last moment should be so indispensa- 
ble. To begin with, there are two things in the mind of the 
candidate for conversion: first, the present incompleteness or 
wrongness, the ' sin ' which he is eager to escape from ; and, sec?- 
ond, the positive ideal which he longs to compass. Now with 
most of us the sense of our present wrongness is a far more dis- 
tinct piece of our consciousness than is the imagination of any 
positive ideal we can aim at. In a majority of cases, indeed, 
the ' sin ' almost exclusively engrosses the attention, so that con- 
version is '' a process of struggling away from sin rather than of 
striving towards righteousness." A man's conscious wit and 
will, so far as they strain towards the ideal, are aiming at some- 
thing only dimly and inaccurately imagined. Yet all the while 
the forces of more organic ripening within him are going on 
towards their own prefigured results, and his conscious strain- 
ings are letting loose subconscious allies behind the scenes, which 
in their way work towards rearrangement; and the rearrange- 
ment towards which all these deeper forces tend is pretty surely 
definite, and definitelv diflFerent from what he consciously con- 
ceives and determines. It may consequently be actually inter- 
fered with {jammed, as it were, like the lost word when we seek 
too energetically to recall it) by his voluntary efforts slanting 
from the true direction." ^ 

Not all the psychologists who have written on conversion have 
gone so far as James and Starbuek in justifying the conventions 
of evangelical theology; but as none of them have drawn any 
sharp distinction between what may be called the moral and 
the merely emotional types, the upholders of the Bunyan-Brain- 
erd process have, for the last dozen years, (whether justifiably or 
not) been jubilantly hailing the psychology of religion as their 
loyal ally in support of the necessity of conviction and helpless- 
ness.® It is for this reason that I have treated conversion at 

•'» " The Varieties of Religious* Experience," pp. 207-09. 

«The Rev. R. H. K. Gill, Ph.D.. combines thi>* point of view with the 
popular notion about the "subliminal" in the following remarkable sen- 
tence, explanatory of conversion: 
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what must seem to the reader such tedious length. For I do 
not in the least share the view indicated above. In the first 
place I believe conversion of the violent type is by no means so 
common or so normal an experience as most treatises on the 
psychologv' of conversion would lead one to suppose. It is, of 
course, a perfectly genuine phenomenon but its occurrence is 
confined chiefly to certain exceptional individuals whose person- 
alities have become incipiently " divided " either because of real 
moral delinquencies, or unusually high ideals, or unfortunate 
surroundings, or because of some native nervous instability. 
In the great majority of cases detailed by religious writers or 
reported from questionnaires, the violence of the experience is 
in part induced by the suggestions of a conventional theology 
and in part is purely imaginary, existing in expression rather 
than in experience. I venture to estimate that at least nine out 
of every ten " conversion cases " reported in recent question- 
naires would have had no violent or depressing experience to 
report had not the individuals in question been brought up in 
a church or a community which taught them to look for it if j V 
not to cultivate it. With most re ligious ^0£le conversion (of 
the genuine moral sort) is a gradual and almost imperceptible 
process, with an occasional intensification of emotion now and 
then during adolescence. Many, perhaps most, religious 
adolescents have a number of these emotional experiences which 
may last for a few moments only or for days and weeks. In 
churches which lay no special emphasis upon conversion, such 
as the Roman Catholic, the Greek, the Unitarian, and the Epis- 
copalian, as in most non-Christian religions,^ no great notice 
is taken of these periods of excitement. The emphasis in the 
Catholic Church is on outer acts and on character building, 
and as the yoimg person is not directed to watch his emotional 

" The anxiety about the intended moral reform and the continued agony 
of penitence, filling the mind for a period of time, helps the consuetudinary 
evil-mindedness to be lost in the subliminal self," ("The Psychological 
Aspects of Christian Experience,*' Boston, Sherman, French: 1905, p. 41). 

7 Bhagavan Das. for example, in treating of conversion in his own re- 
ligion (Hinduism) makes but little of the emotional crisis. For the Hindu 
the one great thing is apprehension of the truth. — " The Psychology of 
Conversion" (Adyar, T. P. H.: 1917). 
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experiences he seldom finds any of striking importance. Some- 
times the first communion rouses an emotional excitement, but 
both the Church and the individual regard this as precious in- 
deed but only incidental, and as merely one of many religious 
experiences. In those denominations, on the other hand, in 
which the subjective is empliasized as against the objective, and 
which teach the necessity of '^ a conversion experience," some 
one of the many emotional stirrings of adolescence is singled 
out as the conversion, and the others are ignored and largely 
forgotten.® 

One word more concerning " conviction of sin " and sur- 
render of effort — two factors of conversion which have been 
so enthusiastically championed by both evangelical theology and 
popular psychology. By both, I say, for the truth is that the 
theologians and certain writers on the psychology of religion 
have cooperated unknowingly to form a vicious circle which it 
is difficult to avoid. The theologians by their teachings have 
induced a largely artificial form of experience; and the 
psychologists coming after, have studied the experience thus 
induced and formulated its laws, thus making Science verify 
Theology. There is little really good evidence for the asser- 
tion which James quotes approvingly from Starbuck that con- 
version is " a process of struggling away from sin rather than 
of striving toward righteousness." In cases of the Bunyan- 
Brainerd type, to be sure, the James-Starbuck view holds: in 
fact it was reached exactly on the basis of the Bunyan and 
Brainerd cases and those influenced by them. But in cases of 

sStarbuck'a assertion that though conversion is often induced by the- 
ology *' it shortens up the period of storm and stress/' is in one sense borne 
out by his figures, and corroborated to some extent by the fact that in 
Hinduism (according to Bhagavan Das) the age of emotional crisis if it 
comes at all is later than in Christianity. But this by no means estab- 
lishes the normality and desirability of the methods by which conversion 
is induced, for it must be remembered that the storm and stress period 
which conversion shortens is itself often induced by the same conventional 
theological ideas which bring about the final emotional experience. The 
unreasonableness of singling out one emotional crisis as the supreme and 
decisive turning point of life and insisting that this represents the normal 
process comes out plainly when one considers how commonly depression and 
other symptoms of " storm and stress " return after ** conversion/' even 
among orthodox cases. See Mrs. Burr's enumeration, op. cit., p. 318 f. 
The choice of one emotional seizure among many is usually almost arbitrary. 
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really significant conversion it is rare indeed that the attention 
of the individual is riveted on his own sinful nature or his gaze 
turned chiefly upon the past. There are a number of cases of 
conversion in the New Testament but in not one of them does 
the sense of sin play an important }>art. No better record of 
real conversions is perhaps anywhere to be found than Harold 
Begbie's " Twice Bom Men," ® and in not a single case there 
reported is there anything really comparable to the " conviction 
period " of theology — and psychology ! These men had all 
been great sinners, but most of them seemed to think very little 
about their sins — surprisingly little from the reader's point 
of view. The reader invariably has a much deeper sense of 
their sin than they have themselves. And^ in the few cases 
where they are conscious of guilt it is always some particular 
crime that they have in mind, and never that indefinite sense 
of having done they know not what which so troubled poor Bun- 
yan and his modem imitators. It is not sin that troubles them 
but misery, and the chief thing that fills their consciousness and 
brings about the change is not a struggle away from sin but a 
striving toward something new. They want to be respectable 

oXew York, ReveU: 1909. One might add to the cases cited many 
of the most famous conversions of Christian history to show how unim- 
portant a rOle the " conviction " phenomenon often plays. There is nu 
trace of it, for example, in St. Paul's conversion. Undoubtedly much was 
going on in the background of Paul's mind which does not come out in 
the account and which is hinted at by his subsequent descriptions; but 
this seems to have been a questioning of his own position and a seeking for 
new light, rather than anything that can properly be described as " con- 
viction of sin " as that term is used by the theologians who have formu- 
lated the evangelical type of conversion. George Fox's case may be held 
up as one in which conviction led to real conversion: but it will be noted 
that the " troubles " to which Fox refers in his Autobiography, so far as 
they were more than physiological, were concerned with the evil condition 
of the world quite as much as with the sins and dangers of his own soul. 
Moreover his rescue came about not through the intensification of the 
feeling of guilt nor by the resignation of effort, but chiefly through an 
*' opening " which gave him a new insight into the possibility of a perfect 
moral life through the help of Christ. (See Professor Jones's edition of 
his "Autobiography," Philadelphia, Ferris and Leach: 1903, Vol. I, esp. pp. 
68-85.) But the conviction doctrine relies most of all, after Bunyan*8 
case, upon St. Augustine. In this, however, it is trusting to an untrust- 
worthy support. For while Augustine felt " conviction of sin," it was not 
of the Bunyan-Brainerd type, but the recognition of a perfectly real and 
definite form of indulgence which for a long time he could not bring 
himself to give up. See the Confessions, esp. Book VIII, Chapters 5-12. 
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and deceut. Begbie gives it as his opiniou aud as the opiniou 
of the most experienced workers of the Salvatiou Army that 
J desire for good is absolutely essential to conversion.** 

A study of Begbie's cases, moreover, shows no less conclu- 
sively that the surrender of effort is by no means an essential 
to conversion. It is plain indeed that such a passive attitude 
may be very helpful in cases of the Bunyan-Brainerd type where 
the whole question is one of achieving a certain desirable feel- 
ing state : the wished-f or calm can often best be attained by giv- 
ing up all effort, quite on the analogy of the process of falling 
asleep. But when the aim to be achieved is the giving up of 
old evil habits, the acquisition of new insight, the revolution of 
one's ideals, purposes, values, and character, then effort is of 
the utmost importance. There must indeed be surrender — 
surrender of the old purposes and loves, the old self ; surrender 
in this sense is the very essence of conversion. But while effort 
alone can seldom bring this about, it is, (as Starbuck points 
out **) one of the most important means of bringing about the 
new insight or the revolution of values which makes surrender 
possible. This was seen in the cases of Ardigo and Tolstoi and 
of the two Indians, and it comes out very plainly in Begbie's 
men. Here there is no suggestion of what one occasionally 
finds so emphasized in the conventional report : '^ I had to stop 
trying first." The important thing in almost every case was 
not to stop trying but to begin trying. I emphasize this as I do 
\ because the notion that he who aspires to conversion must give 
) up trying to help himself seems to me one of the most dangerous 
fallacies that theology has ever slipped into. It is perhaps the 
most deplorable aspect of that whole view of conversion that has 
tended to hold up the artificially induced misery of the Brainerd 

10 P. 185. This is aUo the conclusion of the workers at Briar Brae 
Lodge, New York. It is a long cry from Briar Brae Lodge to the Buddhism 
of Japan, yet it is interesting to note that in the process of converaion as 
laid down in the Mahayana, the emphasis is all upon joy, intellectual 
enlightenment and moral progress, with practically no reference to the 
sense of sin. The moral elements stressed are all positive, and consist in 
self -training, unselfishness, and lofty aspiration. 

11 Starbuck, though insist in^ that at the final crisis effort is harmful, 
recognizes fully the value of effort before the crisis. 
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type, and even the pathological morbidity of the Bunyan type, 
as norms for the imitation of earnest Christians. 

It is of course true that effort alone is not sufficient ; the man 
must want to be saved before he makes the effort. The attain- 
ment of moral selfhood means the acquisition of new purposes 
and new tastes; and as it is perfectly plain that there is no 
forcing of tastes, it follows that no amount of effort alone will 
bring one the new love that is needed. Chronologically speak- 
ing, therefore, effort is a secondary factor. But when the new 
tastes and purposes are acquired much still remains to be done. 
New insight, perhaps, must be gained or old habits overcome, 
and here effort is of great importance. In some cases of con- 
version the renewed and persistent effort of the individual who 
has had just one fascinating glimpse of the possible new life, is 
the really dominant factor in the explanation of the great change 
that comes about in his character. A case of this sort will be 
found in a note at the foot of this page.^- 

Effort, of course, is not the only helpful factor at this stage. 
Quite as often the explanation of the moral transformation 
brought about is to be sought for in physical and environmental 
changes — provided always that the desire for a better life is 
really present. The workers in Briar Brae Lodge, New York, 
report transformation of lives chiefly by these means. The vic- 

12 The foHowing account was given me by the Rev. Ernest B. Hart, a 
young minister and former student of mine who preached at the meeting at 
which the subject was converted : 

"The subject, a worthless, good-for-nothing drunkard, about forty-two 
yttrs old, was looked upon by all who knew him as about the poorest 
specimen of manhood. He ' happened ' into a meeting one Sunday evening 
tnd went out a converted man. He took with him a clear vision of what 
Blight be in his life if he let God enter it. But (and this was his peculiar 
^titude) he realized that his life was bad, and the first thing for him 
to do was to overcome his bad habits before having anything to do with 
^. He therefore swore off the drink habit, and after a long struggle 
^■tirely overcame the desire for drink. (He has never drunk a drop from 
^« time he left the church that night, and it has been nearly three 
y^tTB.) He did this entirely by his own efforts, not once asking God to 
"^Ip him. It was up to him to overcome. And he did it. He tells me 
^t after he had, by force of will, conquered the bad habits, he then 
^Wed God to enter his life. But he felt that before he could ask God 
^ he his God, he must rid himself of his bad habits. To-day he is an 
'Upright, exemplary citizen, looked up to and respected by people in general." 
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tim of drink who has been permitting his family to starve is 
taken from his evil surroundings, sent for a while to the hos- 
pital, then invited to the Lodge for a few weeks of rest where 
he comes to feel that some respectable people respect and care 
for him ; and then after a month or two in the country he is sent 
back to work at a new job and reunited with his family; and 
after the process he is often a new creature. 

But, as has been said, if the amelioration of physical condi- 
tions is to be useful, and if effort is to be even thinkable, there 
must be on the part of the individual himself a genuine desire 
for a new life. The problem is therefore to make the new 
life seem to the sunken man or woman both desirable and possi- 
ble. Sometimes the misery that results from poverty and crime 
is enough to make the man long for something better. And if 
at such a time he falls in with kind people, like the Briar Brae 
Workers, the new life may seem to him within his reach and he 
may, consequently, make the necessary effort toward his own 
reform. In such cases we may and do have real conversion 
without the assistance of anything specifically religious.*' With 
the hardened sinner things are seldom so simple and some 
stronger influence must be appealed to if the man's life and 
character are really to be turned round. Falling in love at a 
critical moment can sometimes do this; patriotism may; but 
as a fact the great power for the transformation of life tha^ 
dwarfs all others combined is religion. For religion deals witl3i 
the deepest questions and the most abiding values, and it holdj^ 
out to the desperate man who has lost all hope in himself or ir* 
human help, the promise of supernatural and unfailing assis "^ 
ance. This fact comes out most strikingly in Begbie's case 
Especially does religion make real to these men the possibility^ 
of a better life. Among most of them dissatisfaction 
their old life had already been roused by the sufferings 
poverty or the hard hand of the law,** but they had no hoj 
in anything better till they saw with their own eyes what 
ligion had actually done for some of their number, or were coi 

18 Cf. also the case of Mr. Fletcher in James's " Varieties." Mr. Fletch^ 
got rid of the evil habits of anger and worry by being convinced in m 
argument that it was possible to do so. (P. ISl.) 

i« In several of Begbie's cases it seems to have been the misery of i 
prisonment that gave the first impetus to their conversion. 
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vinced in some way that Gkxi — and certainly Gkxi alone — 
could save them. Thus " Jack " the drunkard is induced, on 
some pretext, to go to the Salvation Army meeting. " He stood 
in the front of the standing pack which occupied the back of 
the hall, listening. He saw men who had been prize-fighters, 
criminals, tramps, and petty thieves standing clean and happy 
on the platform, speaking of the joy that had come to them with 
conversion, and explaining that conversion meant a surrender 
of man's mutinous will to the will of a God all-anxious to care 
for them. Again and again came the assurance : ' However 
bad any man here may feel himself to be, however hopeless and 
ashamed and lost he may feel, he has only to come out publicly 
to this penitent form, kneel down and ask God for His mercy, 
to have the load lifted off his soul and to feel himself strong 
in the strength of Almighty God to overcome all his tempta- 
tions.' " " 

The " Army " insists on a public declaration of one's deter- 
mination to lead a new life ; and wisely. For this act helps to 
clench the self-surrender which, if it were purely subjective and 
secret, might well be disregarded at the next temptation. The 
public avowal both brings to the new convert the encouragement 
and moral support of the conununity, and also holds constantly 
before his mind the fear of its censure should he give up the 
struggle. " You must come to the meeting to-night," says the 
old convert to the new, " and you must go to the penitent form 
snd my out loud that you're sorry, that you want new life." ^^ 

It is no wonder that when the new convert has taken this pub- 
lic stand and feels himself, society, and God all united in the 
struggle for the better life, there should come into his heart 
^ great joy and peace. It is in part the peace of passing out of 
^ state of indecision into the assured stability of having every* 
thing settled.^"^ To have one's mind " made up " after long un- 
^rtainty is always a relief, and when there goes with it the 
^nviction that refuge is now to be found from the worst mis- 

"PP. 251-52. 

" P. 204. 

^^Few better examples of this are to be found than among the exulting 
^pressions of the early Buddhist monks — many of whom were, in a sense, 
atheistic. See Mrs. Rhys David's translation of the ** Psalms of the Early 
^Qd*hists" (London, Frowde: 1913), pcumm. 
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erios of siu, that freedom from the devil of drink, and super- 
natural help in keeping on the straight and happy path, are 
now assured, great joy is the inevitable result. But in the really 
religious cases there is often still more reason for joy, for the 
convert feels the presence of a new friend who loves him and to 
whom he is endlessly grateful and whom he is coming to love 
passionately. In many cases getting converted means falling 
in love with Jesus. 

Many entire cases of conversion, therefore, and many of the 
details of all conversions are to be explained by familiar facts. 
There are some aspects of conversion, however, not so easily dis- 
posed of. The transformation is sometimes so sudden as to be 
startling,^® and so complete as to suggest some physiological 
change in the organism. Begbie cites several cases in which 
drunkards of years' standing become free from the drink habit 
seemingly at one stroke, and turn from lives of criminality to 
eager servici? of others. Cases of this sort have driven both 
theology and psychology to search for explanations somewhere 
outside the field of ordinary mental occurrences. Theology has, 
of course, had recourse to the supernatural, and psycholc^ to 
the subconscious. And there is no doubt that if the subcon- 
scious be given a sufficiently wide interpretation, psychology is 
justified in looking to it for the explanation of these striking 
phenomena. Experiments with anaesthetic subjects,** experi- 
ments in poet-hypnotic suggestion and with those pathological 
oases which Freud, Prince, Sidis and others have made 80 
familiar, where a buried complex produces various psychical 
disturbances, — experiments of these and other types show much 
the same sort of sudden rise of ideas, convictions and emotions 
not to be accounted for by the normal consciousness as is to be 
found in the conversion of St. Paul or of Alphonse Katis- 
bonne.^** Writers on the psychology of conversion are there- 
fore pretty well agreed that cases of this sudden sort always in- 
volve subconscious influence.^* The most generally aooeptw 

IS James gives a number of striking examples in Lecture X of tk* : 
" Varieties," and Mrs. Burr adds a great many more (op. cit.. Chap. VII)* 

i» See almost any treatise on abnormal psychology, e^., Binet's " AM*'* 
ations of Personality*' (New York, Appleton: 1903), eap. Chap. VIII. 

20 See pp. 223-226 of the " Varieties." 

21 Cf. for example, James's *' Varieties," pp. 233-41; and St«rlm*, 
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theory is that ideas and emotions coming into one's mind by 
ordinary channels and soon forgotten sink into the subcon- 
scious — whether we regard this as a co-conscious or merely as 
the back-ground and marginal region of the mind, or even as 
the purely physiological and imconscious — and there germin- 
ate, associating with themselves increasing emotional complexes 
and tendencies to action, and gradually transform one's tastes 
and values, until the day of ripening comes, when suddenly the 
complex rises to consciousness and dominates it, and the man 
finds himself a new creature, and loves what once he hated.^^ 

But though psychologists are pretty well agreed in attributing 
cases of this sort to the action of the subconscious, they arc, as 
we have seen, far from united on the question how this " sub- 
conscious action " should be interpreted. A large number (e. g. 
Coe) use the term subconscious here to mean the frankly un- 
conscious mechanism of the nervous system. Others (e. g. 
James) seem to regard the subconscious as a co-consciousness — ^ 
a genuine doubling of the stream of thought being here in- 
volved, either as a normal condition or as an incipiently ab- 
Donnal disaggregation of consciousness due to emotional ex- 
citement. On *this interpretation one may picture the ideas 
and emotions of the primary consciousness acting by suggestion 
on the secondary stream and there germinating and growing till 
at last they force themselves into the primary stream onee 
niore.** Dr. Morton Prince has still another explanation for 
striking and sudden conversions, which calls for no doubling of 
consciousness but merely for a lapse of memory and a retention 
of emotion.** 

** Psychology of Relipion/* Chap. VIII. Professor Coe has shown that sud- 
^ conversion is much more likely to take place in subjects with an active 
** inbliminal " than is the case w^ith more normal persons. See " The 
Spiritual Life," Chap. III. 

^Many of our most important decisions are made for us in this way. 
^ friend of mine, for example, tells me of his choice of a profession which 
^VDe about quite in the style of a sudden conversion. For two years he 
^d pondered the question and could not come to a decision. One night 
^fter going to bed it came into his mind " like a shot " that he was going 
to be a lawyer, and after that the question was never raised again. 

^ Popular writers, carrying suggestions from James much farther, surely, 
than he would have approved, have made much of this view, and given 
*t a new theological interpretation by connecting the subconscious with 
tie Divine. 

MHis famous patient, Miss Beauchamp, in a state of ill health and 
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Cases such as that of Miss Beauchamp and M. Ratisbonne 
are, of course, rare ; hence whether or not we are ever justified 
in appealing to a doubling of consciousness, one can at any 
rate get on very well without it in interpreting most cases. As 
a rule, if not invariably, an interpretation of the subconscious 
which identifies it with the marginal and the unconscious is 
ample for purposes of explanation. 

But the suddenness of conversion is not the only difficult thing 
to explain. The striking victory over evil habits of long stand- 
ing which sometimes comes about through conversion is per- 
haps quite as hard to understand, — as it is certainly very much 
more important. James's suggestive essay on the " Energies 
of Men," ^® and Sidis's experimental investigations with neu- 
rotic patients ^® points toward the presence in each of us of 

despair, went into a church to pray. While praying all was suddenly 
changed, without her knowing why. " She became filled with a great emo- 
tion of joyousness and well-being. A great feeling of peace, restfulnesa, 
and happiness came over her.'' She came away feeling strong and believing 
herself well, and above all convinced that she had had a Visitation, and 
so determined to enter a convent and become a nun. By hypnotizing her 
Dr. Prince was able to discover what had really happened, which was 
this: "While Miss Beauchamp was communing with herself (and In her 
depressed state) her eyes became fixed upon one of the shining brass lampi 
in the Church. She went into a hypnotic or trance-like state of which 
she has no memory. In this state her consciousness was made up of a grett 
many disconnected memories, each memory being accompanied by emotion. 
There were memories of a religious character; and these memories wereic- 
companied by the emotions which they had originally evoked (all being of a 
peaceful and joyous character). . . . After a short time Miss Beauchtinp 
awoke and on waking all the memories which made up the consciousneM 
of the hypnotic state were forgotten. At first her mind was a blank » 
far as logical ideas were concerned. She thought of nothing definite ib^ 
yet she was filled with emotions. They were the same emotions whick 
belonged to the difl'erent memories of the hypnotic state. These emotioM 
persisted." Soon after, they began to call up congruent ideas of a r^ 
ligious nature, and, knowing nothing of the time gap and the trance* 
state or of the memories which had produced her new emotions, ^ 
naturally regarded the great contrast between her former depression too 
her present joy as of supernatural origin, and felt herself converted 99^ 
cured. (Op. cit., pp. 344-50.) This explanation of Miss Beauchamp'* 
sudden conversion, it will be noted, might apply perfectly well to m»^ 
a case like that of M. Ratisbonne. And if this interpretation be the tro* 
one, it is plain that we shall have substituted alternating conscious tiM^ 
for co-consciousness ones, and no doubling is therefore required. 

25 Philosophical Review, XVI ( 1907) , 1-20. Reprinted in his posthumoo* 
"Memories and Studies" (New York, Longmans: 1011). ^ 

2« See esp. " The Psychotherapeutic Value of the Hypnoidal State. 
Jour, of Abnormal Psychology, IV (1909-10), 151-71.. 
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reservoirs of energy not ordinarily used, which at times of crisis 
or by means of psychological devices may be " tapped " — with 
results that are to say the least very striking. The letters which 
Sidis prints from former patients whom he has cured by his 
" hypnoidal " process read very much like the testimonies of 
converts at an " experience meeting." And it is quite com- 
prehensible that the new confidence and peace which a religious 
conversion brings might act upon tired nerves in much the same 
way as the resting and recuperating influence of the hypnoidal 
state. 

But the most important thing about conversion is of course 
the change of character that so often results — the change, in 
fact, which invariably results in every genuine conversion. 
And, this too, as a rule, perhaps always, requires reference to 
the subconscious or the unconscious for full explanation, whether 
the conversion be sudden or gradual. But the subconscious 
process which brings about the truly new birth is seldom of the 
sensational sort so dear to popularizers of psyschology and cer- 
tain " up-to-date " theologians. It does not consist in the bur- 
Towing and mining of subconscious ideas and the splitting and 
doubling of consciousness ; it is, instead, merely the undramatic 
change of values which the most normal and common-place 
of us notes at work within himself in almost every epoch of life, 
Init particularly during the period that leads from childhood to 
niaturity. When you were a child your favorite musiQ was 
Dixie played by a brass band ; and Beethoven from a symphony 
orchestra seemed painfully stupid. Now Dixie and the band 
leave you indifferent, but to hear an orchestra rendering the 
Fifth Symphony is one of the great delights that life has 
to give. When and how did the change come ? You may be 
^ble to tell when was the first time you enjoyed Beethoven ; it 
Diay have come to you at some concert as a revelation. But 
inore likely you can give no fixed date, and certainly you can 
Jiame no one special cause. The great cause was the whole of 
your musical education and still more the whole of your mental 
development. It was an unconscious process certainly — if you 
like, a " subconscious " one ; but it involved nothing mysterious 
and Freudian. There was no idea of the beauty of Beethoven 
that lodged in your subliminal, dug its way down, germinated, 
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caused occasional uneasiness on the surface, flowered 1h*1u\v 
ground, and suddenly shot up into the primary consciousnesa 
in an explosion, like a torpedo from a submarine. And yet the 
new taste for Beethoven was certainly the product of subcon- 
scious forces. 

The same thing is true of religious conversion. It follows 
the same laws as the change of taste ; because, in the last analysis 
it is itself a change of taste — the most momentous one that 
ever occurs in human experience. It is an " Umwerthung aller 
Werthe "; and all the processes and experiences and lessons 
of life are involved in it. 



CHAPTER IX 

CROWD PSYCHOLOGY AND REVIVALS 

The phenomena known as religious revivals are among the 
most interesting facts of crowd psychology. The complex and 
varied forms which they take, the striking and at times momen- 
tous results which they achieve, as well as the skillful methods 
employed by the master artists who occasionally direct their 
course, naturally attract the attention of the psychologist and 
whet his curiosity as to the psychological principles of their 
explanation. 

This explanation, if I am not mistaken, is to be found in 
the laws of rhythm, on the one hand, and what is known as 
crowd psychology on the other. Rhythmic action is one of the 
most fundamental characteristics of the human mind. In fact, 
as Herbert Spencer has pointed out, it is not confined to the 
mental sphere but dominates all life and much even of the 
action of inorganic nature.^ The processes of the human body 
are a series of complex and interrelated rhythms, and these 
affect the whole background of consciousness and color all 
our thoughts and feelings. They range all the way from 
^lar and rapid processes such as the heart beat up to more 
or less irregular recurrences with time spans of weeks or 
iJ^onths. Our mental life not only is deeply affected by all 
of these physiological processes, but carries the principle of 
Aythm (with or without bodily correlate) still farther, imitat- 
^^ constantly the swing and return of the pendulum as long 
*8 life lasts. Himger and satiety, sleep and waking, exertion 
*iid repose, excitement and relaxation, enthusiasm and indiffer- 
^ce, follow each other with almost the certainty, if without 
4e exact regularity, of day and night and the revolving sea- 
^ns. It would be odd, therefore, if so fundamental a human 
characteristic as religion should fail to be influenced by this 

»See chapter X of Part II of his "First Principles" (4th Ed.) esp. 
^ons 85, 86, and 87. 
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deep-seated human characteristic; and as a fact, the religious 
consciousness is as rhythmic in its action as any other aspect 
of the human mind. The truth of this is confirmed by the ex- 
perience of nearly every religious man and woman whose re- 
ligion is something more than the performance of conventional 
acts and the acceptance of a conventional creed; and the more 
intense one's religious experience the more is its rhythmic na- 
ture likely to be felt. The mystic life as a rule oscillates from 
times of inner emotional warmth to periods of outer activity 
or even of emotional " dryness." And, not to speak of the 
mystics, all those who have known what it means to be " on the 
heights " in any sense or to any extent, know also that one 
cannot remain there long. 

The historical religions have been quite aware of these psy- 
chological facts and have often acted upon them in seeking to 
direct the religious life. One of the books that make up that 
collection of rules of the ancient Chinese, the Li-ki, going back 
no one knows how far into antiquity, prescribes a semi-annual 
retirement for religious reflection, and inculcates the lesson that 
the rhythms of human life should imitate the rhythms of th& 
Universe (the "Tao").^ In similar fashion the Buddha d^ 
vided the year into two periods, during one of which he and h 
disciples went forth on missionary journeys, while in the oth 
they retired and spent the months in meditation. The " Chri 
tian Year," with its great emotional seasons and sacred da 
for recollection and contemplation, is the expression given 
the Christian Church to the rhythmic needs of the human hearr 




and the recurrent holy seasons and holy days of Hinduism ei 
press the same universal demand. Perhaps the most obvioi 
illustration of this pendulum-like oscillation of the religiow^^ 
consciousness is to be found in the Christian Sunday, the Jewi^ -* 
Sabbath, and the Mohammedan obseri^ance of Friday, 
further testimony to this human need for religious refreshmec^ 
at recurrent intervals for society as well as for the individui^^* 
is the belief so fundamental to Buddhism, Jainism, and IC— -<s 
hammedanism that new revelations of the truth have be^^^ 
needed and have come historically at more or less regul^^'' 

2 Book V, passim, esp. Part II, S 16, translated in S. B. E. Vol. XXV" XT 
(Oxford Univ.: 1885). 
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periods, because of the gradually failing faith of men. It is 
to be noted that these revelations, brought by successive Bud- 
dhas, Tirthankaras, or prophets, are not regarded as revelations 
of new truth, but' as the rejuvenation of men in their living 
belief in the old truth and in their practice of it. 

But the religions have not beeb satisfied with making a place 
for the rhythmic recurrence of religious sentiment in the 
hearts of their individual followers. Many of them have made 
use of the forces of social suggestion to reinforce nature, and 
hence has resulted not merely the religious refreshment of 
lonely individuals, but group movements in which many in- 
dividuals have joined, each one influencing the other so as to 
make the religious revival much more intense than could be the 
case if the individual were left to himself and to the ordinary 
rhythms of the religious consciousness. Even very primitive 
peoples furnish excellent examples of this. In his admirable 
work on revivals Davenport has given a detailed description 
of the phenomenon as found among the American Indians.' 
The ancient Greeks, — who were surely far removed in culture 
from the primitive natives of North America — showed an 
equal propensity to revivals of an exceedingly emotional type. 
The cult of the Thracian Dionysos seems to have been intro- 
duced into central Greece and nourished there largely through 
the use of what might be called " revival meetings " — and these 
^f a very emotional and exciting sort.* The annual celebration 

*" Primitive Traits in Religious Revivals" (New York, Macmillan: 
1»06). Chap. rV. 

* They are described by Rohde as follows : " Die Feier ging auf Berg- 

■^^hen vor sich, in dunkler Nacht, beim unsteten Licht der FackelbrUnde. 

l^rmende Musik erscholl, der schmetternde Schall eherner Becken, der 

^i^mpfe Donner grosser Handpauken und dazwischen hinein der 'zum 

^^anhsinn lockende Einklang' der tieftonenden Floten, deren Seele erst 

Plirygische Auleten erweckt hatten. Von dieser wilden Musik erregt, tanzt 

^^it gellendem Jauchzen die Schaar der Feiernden. Wir hdren nichts von 

^e^Uigen: zu solchen Hess die Gewalt des Tanzes keinen A them. Denn 

^i«8 war nicht der gemessen bewegte Tanzschritt, in dem etwa Homers 

^Heehen im Paean sich vorwftrts schwingen. Sondern in wtithenden, wir- 

^Iden, stflrzenden Rundtanz eilt die Schaar der Begeisterten liber die 

^^rghalden dahin. Meist waren es Weiber, die bis zur £rsch5pfung, in 

^iescn WirbeltHnzen sich umschwangen; seltsam verkleidct: 8ie trugen 

Bassaren/ lang wallende GewHnder, wie es scheint, aus Fuchspelzen 

^nliht: sonst fiber dem Gewande Rehfelle, auch wohl Homer auf dem 

^apte. Wild tiattern die Haare, Schlangen, dem Sabazios heilig, halten 
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of tlie Eleusiniaii Mysteries had certain features of a decidedly 
revivalistic nature,® and the intensity of religious feeling thus 
deliberately aroused in a large group of believers brought spir- 
itual refreshment to the individual, who was able to go in the 
strength of it many days. The modem Vaishnavism of India, 
and especially of Bengal, has repeatedly been characterized by 
the deliberate arousing of group emotion through revival meth- 
ods. Chaitanya, the Vaishnava reformer and missionary of the 
16th Century, was a master in the art of producing religious 
excitement, through the use of exhortation, song, and even 
dance,® and the sect founded by him, which is to-day perhaps 
the most popular and enthusiastic religious body in Bengal, 
still makes use of the emotional methods of revival which he so 
skillfully practiced.^ Judaism, like so many other vital re- 
ligions, felt the need of occasional periods of special religious 
refreshment, a need to which there was ever found some John 
the Baptist ready to respond with his exhortation, " Repent, for 
the Kingdom of Heaven is at hand." It is hardly necessary 
to add that within Christianity even so non-evangelical a body 
as the Roman Catholic Church, at more or less regular intervals, 
carefully conducts deliberately planned revival meetings, 
(known as *^ retreats "), in which both the rhythmic demands* 
of human nature and the forces of social psychology are lai 
under contribution to stimulate the religious life of the eo: 
munity and of its individual members. 

As I pointed out in the beginning of this chapter, the psych< 
logical explanation of these violent movements of social religio 
is to be sought not only in the rhythmic nature of the huma 

die lltinde, Hie Hcliwingen Dolche, oder ThyrsosstUbe, die iinter dem Eph^^-^ 
die Lanzennpitze verbergen. So toben sie bis zur fiussersten Aufregung m\W^ -^ 
Gofiihie, und im ' heiligen Wahn^iiin ' stUrzeil sie sich auf die zum Opf»'S'* 
orkorenen Thiere, packen und zerreissen die eingeholte Beute, und reiaei»^^ 
mit dcii Zilhnen das blutige Fleisch ab, das sie roh versehUngeaK^^ 
(** Psyche," Ttibingen, Mohr: 1903; Dritte Auflage, Vol. II, pp. J^IO.) 

5 Cf. Prof. Heidi's article referred to in a preceding chapter, ** Die 
rung in klassischen Altertum," (Zeitschrift f. Relspsy. Ill), esp. pp. 
89. 

« See Sarkar's '* Chaitanya's Pilgrimages'* taken from a 16th Centu ^^^. 
biography, the Chaitanya-charit-amrita. Translated by J. Sarkar, pp. \C^^l 
308-09. 

7 See Macnicol's ** Indian Theism" (Oxford University Preea: 191^A 
p. 132. 
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mind but also in the general principles of crowd psychology. 
It is necessary, therefore, at this point to say a few words upon 
the latter subject. Since the appearance of Tarde's " Laws of 
Imitation " ® it has been customary with many writers to treat 
of the psychology of the crowd as if it were essentially different 
from the psychology of the individual, and to refer to imitation 
or suggestibility as if it were almost created by the presenctj of 
the mob. If we examine these phenomena, however, we shall 
see that they are plainly characteristic of the individual out of 
the crowd as well as in it, and that they are, moreover, by no 
means so simple as much mob psychology takes them to be. It 
will hardly do, therefore, merely to say that man is endowed 
with an instinct of imitation or suggestibility, and stop with 
that*® For, as a fact, we can go further. As we have seen, 
there is no specific instinct of imitation : both imitation and sug- 
gestibility themselves are complex phenomena into which sev- 
eral factors enter. Perhaps the most fundamental of these, as 
was pointed out in a previous chapter, is the tendency of every 
mental content which holds the attention to get control of the 
motor centers and thus to work itself out into the action of the 
voluntary muscles — a tendency commonly referred to as dy- 
namogenesis and ideo-motor action. ^^ Another factor in sug- 

8 1892. 

• As Prof. Bentley has well said, *^ Suggestion, domination, etc., are — 

Until they are empirically defined — sheer abstractions used as agents or 

forces. They are precisely analogous to the faculties of the eighteenth 

<?^ntury." ( " A Preface to Social Psychology." Psychological Mono- 

^i-aphs of the P^y. Rev., June, 1916, p. 11.) 

10 Is is only fair here to point out that the very existence of such a 
filing aa ideo-motor action has recently been denied by competent psycholo- 
gists — notably by Professor Thorndike in his presidential address before 
^lie American Psychological Association in 1913, ("Ideo-Motor Action," 
l^^blished in the P«y. Rev. for March, 1913, pp. 91-106). This is, of 
bourse, not the place for a detailed discussion of the subject, but I may 
^% iemst say that Professor Thorndike's presentation of his side of the case 
^^as left me quite unconvinced. If we maintain ideo-motor action in 
^"^erence to the voluntary muscles only and if we refrain from insisting 
^liat the idea which prompts the movement must be like the movement, 
Professor Thomdike's criticism of the doctrine will be robbed of most of 
^la weapons. Certainly the weight of authority is still greatly upon the 
^ide of the doctrine as propounded by James. ( See the " Principles of 
I^sychology," Vol. II, pp. 622-28.) I am not sure, moreover, that the 
difference between Professor Thorndike and the majority of psychologists 
on this subject is so great as he thinks it; for by admitting what others 
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gestibility is the tendency of the mind to accept as true every un- 
contradicted idea which stands before it — in other words, the 
phenomenon of " primitive credulity." ^^ So far as I can see, 
these related modes of mental action are hardly further analyza- 
ble, and depend directly upon the structure of the nervous sys- 
tem and the very nature of the human mind. But they do not 
fully account for what crowd psychology calls imitation or sug- 
gestion. For not all the ideas or actions suggested to the mind 
get an equally powerful hold over the attention. To understand 
fully the force of suggestion and imitation we must refer to 
the additional fact that man is by nature and instinct a social 
being. He is so made that suggestions coming to him from his 
fellows possess a peculiar power over his attention and hence 
master his beliefs and his actions as no others can. Based as it 
is on forces so fundamental as those we have been considering, 
the power of social suggestion is very great over all minds. In 
more developed and complex natures, however, it seldom seema 
dominant, because in a sense it defeats itself. Within an edu- 
cated mind no one idea or motor impulse is long without rivals 
for the control of attention. The rival ideas thus tend to in- 
hibit each other, and either to prevent action altogether, or to 
give time for cool consideration of all relevant issues before 
action is taken or adherence to belief finally given. In mor*« 
primitive minds this inhibitive power is largely lacking, an.^ 
any idea that comes from a source possessing prestige or pow^^ 
over the attention is likely to master the entire mind and contr^^ 
the muscles of the body.^^ 

caH ideo-motor action in cases where instinct or habit are involved W 
has left room for something very like conciliation. At any rate, the kiK'^ 
of ideo-motor action which he has left standing by this admission is pr< 
ably quite as much as is needed for the purposes of our chapter. 

11 For a discussion of this see Chapter X of this book. 

12 Animals are, of course, particularly good examples of the power of 
certain limited kind of suggestibility, obeying as they do quite automat*, 
cally and obviously any suggestion in line with their instinctive interest"' 
The hypnotized person is a better example of social suggestion. Certi 
very primitive and ill-organized individuals, especially among the low 
races, are almost equally suggestible. An excellent example of this - 
found among the Malays is given by Sir F. A. Swetenham in his ** Mal^ 
Sketches" (New York, Lane: 1899), in which (among other striking caseir^^ 
he describes the hypnotic effect produced upon some of the natives by t^^'^ 
sight of stones being thrown into the water. So great was the force ^^ 
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It hardly needs saying, therefore, (although, considering the 
past history of the " suggestion " doctrine, it perhaps had better 
be said) that human nature in a crowd is the same as human 
nature everywhere else, and that there are not really two psy- 
chologies, the individual and the social. The acts which men 
perform when in association with others grow out of the funda- 
mental forces that control their action when alone.^^ What the 
presence of the crowd does is to emphasize certain factors al- 
ready present, which it is able to do because of man's peculiar 
sensitiveness to social stimuli. It does not create suggestibility, 
but_it does increase it. This it does in two ways: (1) by 
weakening or banishing all inhibitory tendencies, and also (2) 
by increasing the dominance over attention possessed by the 
central idea or impulse. These are, of course, but two aspects 
of the same thing, but for the purposes of exposition it may be 
well to consider them separately. 

There are many ways in which the presence of a crowd tends 
to break down the inhibitions both of action and of belief which 
ordinarily influence the minds of its members. One of the 
less important of these ways is to be found in the limitations of 
the individual's voluntary movements produced by the close 
proximity of many others.^* As the control of one's muscles 
and the consciousness of moving them as one wills is an im- 
portant factor in the sense of personality and of freedom, the 
loss of this power in a closely packed throng diminishes the 
^ense of independence, produces a feeling of helplessness, and 
^us diminishes to some extent the force of those inhibitions 
'^'liich in freer physical conditions might oppose the suggestions 

^His suggestion upon their very primitive minds that one man after another 
^^1t compelled to dive into the water, imtil finally they begged that no 
^^©re stones should be thrown. 

13 Professor Dewey has well pointed out the absurdity of the older view 
^^^ suggestion and consciousness, which made individual and social psychol- 
^^^^ almost antithetic. '' As a concrete illustration of the absurd results to 
^liich this antithesis led, it is perhaps sufficient to refer to those bizarre 
^^litings on the psychology of the crowd in which it was assumed that 
^He psychology of the individual left to himself is reflective and rational, 
^'liile man's emotional obsessions and irrationalities are to be accounted 
^Or by the psychology of association with others." ("The Need for Social 
Psychology." Pay. Rev. XXIV, July, 1917, 268.) 

i« A fact pointed out by Sidis, in " The Psychology of Suggestion " 
(New York, Appleton: 1909), p. 299. 
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of the crowd. Much more important than this loss of volun- 
tary movement is the increased sense of power which one gets 
by being a member of a great throng. The consciousness of 
the force of united action makes obstacles seem slight which to 
the individual alone would seem insuperable. In the bright 
l exicon of the crowd there is no such word as fail. The sense 
of responsibility, moreover, is correspondingly weakened. The 
individual is hidden by the mob and therefore safe; no one 
can find and punish him. Only the crowd is responsible and 
the crowd is big and strong and need not fear. Hence the or- 
dinary inhibitions of prudence and propriety are thrown oflF, 
and the individual may act as a primitive being who has not 
reached the stage of reflection. 

But the crowd may intensify ah idea or impulse in the mind 
of one of its members not only indirectly but directly. This 
it does by the large number of sources of suggestion which it 
brings to bear upon him. The normal individual may easily 
withstand suggestions from one or two sources if they be not 
too strong. But when these suggestions are multiplied by fifty, 
by one hundred, by ten thousand, many a man succumbs. This, 
as has often been pointed out, is one of the secrets of advertis- 
ing. 1 can with equanimity and self-control read the sign " Use 
Sapolio. It Floats," and thereafter go my way undisturbed. 
1 can see it displayed in shop windows and resist it. But when 
1 find it impossible to enter a trolley car without being told 
that in Spotless Town nothing else is used, when I cannot 
open a magazine without being informed that hand sapolio ia 
the only thing that will make me respectable, when I cann»A> 
walk the streets nor stroll into the country without being r 
minded by placards in large letters that I am really no geutL 
man because I have as yet failed to provide myself with th — 
sine qua non of decency, my conscience finally speaks out, 
I yield. In the words of Mr. Dooley, " I belave anything 
all if ye only tell it to me aften enough." This principle 
the force of repetition is of course seen to an immeasura 
extent in the suggestions which the members of a crowd mi 
to each other. A belief or impulse or emotion is propagat^^ 
in a crowd by geometrical progression. Each member is inff "^' 
enced by each and influences each in turn, and so the oontagi^'^ 
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sweeps through the throng, the emotional impulse to action or 
to belief often becoming very nearly irresistible.^* 

The members of a crowd, therefore, tend to be more sug- 
gestible, more primitive in their reactions than they would be 
by themselves. The higher and more complex faculties are 
temporarily weakened by the influence of large numbers of like- 
minded fellows, and the more fundamental and simple reactions, 
no longer inhibited, have things their own way. As Le Bon has 
pointed out, men differ from each other most in intellect, mor- 
ality, ideas, and least in animal impulses and emotions ; hence 
the greater the power of the crowd the more do its members come 
to resemble each other, the things in which they differ being laid 
aside. Emotion and imagination become very prominent, while 
the critical judgment becomes weak. Hence the occurrence of 
collective hallucinations and the extreme impulsiveness and 
credulity of crowds, their lack of higher rational, moral, and i 
prudential control, their cowardice and their courage, their 
cruelty, heroism, and self-devotion.^* 

The characteristics of crowds (in the psychological sense) 
which we have been discussing are all manifest in the religious 
crowd which one finds in every intense revival. The production 
of these characteristics is, in fact, the first condition of a suc- 
cessful revival, as is well known by every efficient evangelist. 
You cannot get up a revival in cold blood. It is not a thing 
to be done as you saw wood or write a sermon. You may col- 
lect a great throng of people — as you do in fact Sunday after 
Sunday — and still not have a " psychological crowd." The pe- 
culiar conditions of like mindedness, of great suggestibility, 
^f emotional excitement, and of absence of inhibition which 
characterize a psychological crowd are not to be brought about 
^^^^ely by getting people together.^'' So long as your congre- 

IS Emotional and impulsive contagion of this sort is not confined to 
*^Uman crowds. Tennent gives an example of it in a herd of elephants 
^•* Ceylon," London, Longmans: 1860; Part VIII, Chap. IV). A case of 
^^e same phenomenon among horses is cited hy Sidis, op. cit., p. 314. 

i»Cf. Le Bon, "The Crowd" (London, Unwin: 1903), passim. 

it It must be remembered, however, that the people who assemble to 
■^^ar a revivalist are, as a rule, partly prepared in advance to be good 
** crowd " material, being chosen out from the community by a process of 
^tural selection. Their very presence, moreover, in the church or audi- 
Viriom or ** tabernacle," with its many suggestions and influences does 
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gation is just a collection of individuals who retain all their 
inhibitions you may preach to them and reason with them 
and perhaps convince them of various facts, but you cannot 
have a revival. In the phrase of evangelical theology, the heart 
is not awakened and there is no overmastering sense of sin and 
no " conversions " ; in psychological terms there is no increased 
suggestitjility and loss of inhibition. Practical religious work- 
ers and " revivalists " know just as well as do the psycholo- 
gists what is lacking and what must be done to bring about 
the desired result. The first condition is that a state of mental 
strain, expectancy, and subdued excitement should be induced 
throughout the community. This may come about naturally 
and without anyone's intending it, or it may be deliberately 
brought about through the initiative of individuals. It is the 
s^ine qua non of a successful revival. The community and the 
religious gatherings of the community must be transformed 
from mere collections of individuals into psychological crowds ; 
the condition of like-mindedness must be induced. This is to 
be done in various ways. The thought of the community may 
be focussed on the one topic of the coming revival, and the 
mysterious and supernatural power which is expected to mani- 
fest itself therein. Thus a state of subdued excitement and 
intense expectation is induced which tends to inhibit critical 
reason, worldly ideas, and selfish purposes, and to prepare the 
mind for the unquestioning acceptance of wonderful things and 
for the complete surrender of purely individual aims.^® 

A beautiful illustration of this process is to be found in the 
very fragmentary account preserved in the book of Acts of the 
first Christian revival • — the day of Pentecost. The little 
Christian community believed that Jesus had appeared to cer- 
tain of their number and had bidden them assemble in Jeroaa- 

much toward changing the audience from a mere physical aggregate into 
a crowd. An excellent discussion of the influences here involved will be 
found in C. H. Woolbert's paper on " The Audience ** ( Psy. Monographs of 
the Pay, Rev. XXI, No. 4 June, 1916, pp. 37-54). See also Helen Clark's 
" The Crowd " in the same number. 

IS I do not wish to imply by the foregoing that preparation of the tort 
described is in any way improper. It is often the easiest means to a 

/very desirable end. As Stanton Coit has pointed out, a religious move- 
ment need be none the less spiritual because organized. See his " National 
Idealism and a State Church," pp. 17-18. 
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lem and wait together until some mysterious token of His pres- 
ence and power should come. Just what this should be they 
probably did not picture — it was quite vague ; but the feeling 
was strong that some strange, supernatural event was to occur. 
As the days went by in mutual influence, the feeling increased 
by geometrical progression. Each one made the suggestion to 
his neighbor and received it back two-fold. They held constant 
meetings in which they talked the matter over with each other, 
prayed over it, and thus induced a state of like-mindedness and 
mutual suggestibility which transformed them (in all rever- 
ence be it said) from a collection of individuals into a genuine 
" psychological crowd." " And when the day of Pentecost was 
fully come they were all with one accord in one place." Notice 
the distinct assertion of like-mindedness. And then came the 
expected. The clouds somehow burst, the old inhibitions 
which may have bound them to their old lives were gone, every- 
thing was surrendered to the will of God, and a tide of emotion 
and devoted loyalty swept over them which they had never 
known before, the results of which will end only with human 
history. 

The same sort of expectancy and suppressed excitement is 
the herald of most great revivals. This was notably the case 
with the revival of 1857 which grew out of the mental strain 
resulting from the financial crisis, a psychological condition 
utilized by the six persons who instituted the daily Fulton St. 
prayer-meeting.^® The revivals of Edwards and Whitefield, 
and in more recent times of Moody and the great Welsh revival 
illustrate the same preparatory process. The early meetings in 
Billy Sunday's revivals, with their elaborate advertising and 
their sensational attractions, are deliberate attempts to prepare 
the community and the audience for eflForts to be made later 
on to induce men and women to " hit the trail." The small 
group meetings held by local leaders before the arrival of the 
revivalist aim also at the same psychological result. The au- 
dience with which he is to deal must be transformed into a 
psychological crowd before he can really play upon it.^® 

i^See Prime, "The Power of Prayer" (New York, Scribner: 1859), esp. 

Chap. II. 

20 In a little book called "Pentecost: or the Revival of the Work of 
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The methods used in the revival meeting itself are well 
known. Public prayer unless made by one who has the art of 
arousing emotion to an unusual degree is not very useful and 
may weary the audience; but the singing of hymns carefully 
chosen and in which all unite is exceedingly efficacious^ and its 
value is not overlooked by those who know the technique of 
revivals.^* The hymn has two great advantages. In the first 
place all can take part in it ; the emotions which have been swell- 
ing up in the hearts of the individuals can thus be given vent 
The man can sing as loud as he likes and thus express himself. 
Thus it comes that the hymn is especially valuable for both 
suggestion and auto-suggestion. By singing out at the top 
of his voice the sentiments and ideas which the revivalist de- 
sires to instill into him, each member of the audience siiggests 
them to himself, in the technical meaning of that phrase. And 
he also at the same time passes on the suggestion to his neigh- 
bor. The whole audience thus acts upon each individual in 
the audience and so acts and reacts upon itself, thus spreading 
the desired suggestion by geometrical progression. Each in- 

God/' written in 1860 (Morgan and Chase: London) by the Rev. George 
Wilkinson, the reader wiU find a very clear-sighted presentation of the 
methods calculated to bring about the psychological condition requisite 
to a successful revival. The author of course writes purely as a tlie- 
ologian and practical religious worker, but shows much insight into the 
psvchological principles concerned. See also Fryer's "Psychological As- 
pects of the Welsh Revival'' (P. S. P. R. XIX, 86-87). 

21 Thus Wilkinson says : " As nothing relating to the proper conduct 
of the worship of God should be deemed unimportant or unworthy of 
regard, so attention should be given to the singing. Souls have been con- 
verted by means of the hymns; care therefore should be taken to select 
those which are suitable. Regard should also be had to the manner in 
which they are given out. They should be read with intelligence and 
feeling, that they may not be meaningless and unimpressive. The Iwiea, 
likewise, should be adapted to the words, and such as all can sing with 
ease." Op. cit., p. 68. The singing of hymns by the congregation was one 
of the most striking features of the lat^ revival in Wales, and one of the 
chief instruments in rousing the desired religious enthusiasm. M. de 
Fursac who went over from France to watch the revival from the purely 
psychological point of view writes of the singing as follows: 

*'0n a rimpression de quelque chose qui vous prend tout entier» tous 
^treint et vous p^n^tre: on ^prouve le sentiment religieux par excellence, 
le sentiment d'une r^alit^ sup^ieure depassant les' r^lit^s sensibles: il 
semble que la conscience affranchie de I'espace et du temps prenne contact 
avec Tabsolu." ( '' Un Mouvement Mystique Contemporain/' Paris, Alcui ; 
1907, p. 66. 
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dividual also feels the strength and power of the whole back of 
him, reinforcing his good resolves and his religious faith, and 
inhibiting all that opposes them. And secondly, the fact that 
the hymn involves music makes it a peculiarly fit tool for pro- 
ducing and communicating emotion. Music is essentially emo- 
tional and may often bring one into a mood which no amount 
of preaching could induce. Emotion is especially desirable at 
revival meetings, for it is one of the best tools for breaking 
down inhibitions, and filling the mind with some idea or impulse 
oongruous to the emotion. The music of the hymns found in 
a revival hymn book, or chosen by the revivalist, is of an espe- 
cially emotional nature. It is far from intellectual. It must 
not be melancholy though it may be sad, and it must not be gay 
though it may be joyful. Above all it miust not be difficult and 
it must be catchv.^^ It must be of the kind that runs on in 
the head and sings itself. And it must be very decided in its 
emotional coloring, so that the mere music itself may alone 
arouse the particular emotions of awe, repentance, hope, etc., that 
the revivalist seeks to bring about. This heightening of emotion 
may often be a most worthy aim, and I speak of it not at all 
to bring reproach upon the singing of hymns. The impulse 
which the revivalist is usually seeking to induce is complete 
devotion to the will of God, — an impulse that is often in- 
hibited in the individual by selfish and unworthy motives. If 
now the mind can be so filled with religious emotion that all 
these inhibitions shall lapse into the background or be clean for- 
gotten and only the desire to do God's will remain, the result 
not only may be excellent, but may lead to further steps which 
shall mean genuine and lasting conversion. 

The aim of the revivalist's sermon or address is seldom to 
convince the reason by logical arguments. As the revivalist 
knows perfectly well, most of his audience is already convinced, 
so far as intellectual acceptance is concerned, of all his doctrinal 
points, and if they were not he could hardly hope to make any 
great effect upon them by logic, and if he should do so it would 
have only a logical effect in changing: their creed. The trouble 
with his hearers is not in their \\v\h\a but in their hearts, not 
in their creed but in their emotions and impulses and actions. 

22 Cf. " Brighten the Corner " — the favorite hymn of all BiUy Sunday*8 
mudiences. 
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Somehow he must act upon their minds in such a way as to 
control the whole man^ to give him emotions so intense that he 
shall never forget them and that he shall look upon life from a 
new point of view, and readjust his whole system of values. 
Hence it is not logic that the revivalist needs to know but 
psychology, and hence also he is quite justified in not making 
his address a cold logical argument. 

And so every revivalist makes a large part of his address an 
emotional appeal, playing upon the hearts of his hearers, throw- 
ing in a bit of humor now and then to keep the attention of 
the less interested, introducing many a pathetic story to bring 
tears to the eyes, getting the audience more and more under his 
sway, and finally leading up to a well planned climax which 
brings things to a crisis. Many emotions are thus induced, but 
the two most often used in revivals are fear and love. In the 
days when belief in hell was much stronger than it is to-day 
fear was a very powerful instrument in the hands of the 
preacher. ^^ To depict the fate of the lost soul in terrific terms 
and to point out that undoubtedly some sitting there would 
in a very short time be suffering those eternal torments was 
an unfailing means, in the hands of men like Jonathan Ed- 
wards, of driving all inhibitions out of one's mind and making 
one cry out in despair, " What must I do to be saved ? " To- 
day it is rather love than fear that is emphasized — the love of 
the father for his prodigal son, the love of Christ on the Cross, 
the picture of God stretching out his arms to the sinner, etc. 

Another means of suggestion besides this powerful appeal 

28 The use of fear in revivals together with threats of hell fire are by 
no means things of the past. As all newspaper readers know, Billy Sunday 
18 very generous with his brimstone and probably succeeds in terrifying 
some members of his audience. An example of this sort of revival preach- 
ing from a less well known evangelist — the Rev. B. S. Taylor — aeenu 
worth quoting here. It is taken from an address delivered in 1907 in 
northern New York : '' I preach hell because God puts His special blessing 
on it, convicting sinners and sanctifying believers, arousing the Church to 
greater effort for the salvation of the perishing. I preach hell because 
it arouses their fears, arrests their consciences, and causes them to reform 
their lives and habits . . . Hell hcts been running for six thouMond years. 
It is filling up every day. Where is it? About eighteen miles from here. 
Which way is itf Straight down — not over eighteen miles, down in the 
bowels of the earth.'' (''Death, Hell and Judgment,'' Qod*8 Revivalist 
Office, Mount of Blessings, Cincinnati, 0., 1900. Republished in the Life 
Line, July, 1907, p. 4.) 
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to the emotions and the imagination, is affirmation and repeti- 
tion. Perhaps no one in the audience would deny the truth 
of Jesus' words, " Ye must be bom again," but this intellectual 
assent to them has no influence on conduct. When, however, 
the audience, by all the means thlis far described, has become 
extremely suggestible and has come completely under the dom- 
inance of the preacher, his solemn affirmation and repetition of 
these words of Jesus throws a new light upon them, and they 
fill and dominate the mind as never before. 

In what one might call the milder or more rationalistic type 
of revival meeting, the audience is at this point dismissed. But 
revivalists who wish to use all the weapons of psychology in 
saving souls are unwilling to let their hearers go home and 
make their decisions in the cold light of to-morrow's reflection. 
The iron that is now hot will not remain so long, and now 
is therefore the time to strike. If the repentant sinner can be 
got to put himself on record before his fellows by some overt 
act as being definitively on the Lord's side, he will find in 
the coming days all the forces of personal pride and of social 
encouragement reenforcing his weakening enthusiasm. Hence 
the use of the " mourner's bench," the " anxious seat," the 
" sawdust trail." Hence also the personal appeal at the close 
of the address or during the latter part of it, made either by the 
revivalist himself or by his assistants in the audience, to particu- 
lar individuals who seem on the verge of surrender. The pro- 
cession of these converts up the " trail " to the " mourner's 
bench " acts, of course, as a new and powerful suggestion upon 
all who see them. Hymns are now sung chosen specially for 
their suggestive effect — some of them seemingly written to 
produce auto-suggestion. What psychological means, for ex- 
ample, could be better adapted to the end in view than that 
hymn so conm:ionly used at such meetings : 

'' Just as I am without one plea 
But that Thy blood was shed for me 
And that Thou bidst me come to Thee, 
O Lamb of God, I come, I come." 

Analyze this hynm and you will find it psychologically a mas- 
terpiece of auto-suggestion. In the first place, the very tune 
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to which it is sung tends to arouse the desired feeling state and 
inspire ideas and impulses of self-devotion and love. The verses 
describe exactly the feeling of sinfulness, hope, and love with 
which the revivalist wishes to fill the hearts of his hearers. And 
most important and effective of all, each verse ends with the 
refrain " I come, I come." Between the singing of the verses 
the speaker says in low and tender tones, " Won't you come ? 
Come now ! " And then the audience sings " I come, I come." 
A more obvious case of auto-suggestion could not be found.** 

It is of course the most suggestible who start the procession 
up the " trail," the most " primitive," the most impulsive, the 
least rational and responsible. The appearance of slight ab- 
normal nervous phenomena in some of the more unstable mem- 
bers of the audience may also have a similar effect in increasing 
the power of suggestion. In our day, to be sure, these extreme 
expressions of emotion (of which more later on) are pretty 
generally deprecated and may have an inhibitory rather than 
a suggestive effect upon the beholders. But in the palmy days 
of revivals they were used as powerful implements by the 
practiced revivalist who knew how to utilize them to the utmost 
Thus Jonathan Edwards writes : " The unavoidable manifes- 
tations of strong religious affections tend to a happy influence 
on the minds of bystanders, and are found by experience to have 
an excellent and endurable effect ; and so to contrive and order 
things that others may have opportunity and advantage to ob- 
serve them, has been found to be blessed as a great means to 
promote the work of God." *" 

Probably the great majority of revivalists to-day deprecate 
the occurrence of such phenomena as those which Edwards and 
the men of his time welcomed ; but there still are a few — or 
at least there were very recently — who make the most of 
every aid, normal or abnormal, and who " contrive and order 
things " with all the success made possible by their deep knowl- 
edge of psychology and their skill in applying it Professor 
Coe tells of one revivalist who practiced the most undisguised 

s« In a revival meeting in Mississippi a few years ago I found this liymn 
used in the manner described, and with great skiU. 

SB ''Thoughts on the Revival of Religion in New England" (New York, 
American Tract Society), p. 260. 
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and premeditated form of suggestion, calling out, when no one 
as yet had started for the mourner's bench, " See them coming ! 
See them coming ! " And he adds, " Now if a professional hyp- 
notizer should employ precisely the same means to bring sub- 
jects to the platform, he would probably succeed, though his 
power would go under some other name than preaching or 
oratory.'^ *• 

The effects produced by so powerful a force as a revival of 
the sort we have been studying may be, and usually are, both 
good and evil. The power of suggestion which it yields is sim- 
ply enormous and in the past it has often swept through whole 
communities and countries with a force of contagion hardly 
to be resisted. The most hardened sinners and scoffers often 
yield to this mysterious force of social suggestion, this over- 
powering form of ideo-motor action. They come to scoff and 
remain to pray. Innumerable cases of the sudden conversion 
of depraved men and women in revival meetings are recorded 
in the books, and not infrequently we are assured that a real 
and lasting reformation of life has followed. Many a man 
whose selfish and vicious instincts are too strong for him to 
overcome by any amount of reasoning and good resolve has 
been set right once and for all by the tremendous power of a 
revival. He has had a glimpse into a new realm of life of 
which he never dreamed before. Mr. W. T. Stead writes as 
follows of the revival in which as a boy he was converted: 
" There is one point upon which I think I may fairly claim to 
speak at first hand, and that is as to the effect of that experience 
at Silcoats in 1861 upon my whole life. It is forty-three years 
since that revival at school. The whole of my life during these 
forty-three years has been influenced by the change which men 
call conversion which occurred with me when I was twelve. 
Other spiritual experiences I have had and hope yet to have. 
But the fundamental change came to me then. My life has 
been flawed with many failures, darkened with many sins, but 
the thing in which there was good, which has enabled me to 
resist temptations to which I would otherwise have succumbed, 
to bear burdens which would otherwise have crushed me with 

««"The Spiritual Life," p. 146. Cf. also the case of Le Roy Sunder- 
iMnd, cited by Davenport, op. cit., p. 254-57. 
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their weight, and which has kept the soul within me ever joy- 
fully conscious that, despite all appearances to the contrary, 
this is God's world, and that He and I are fellow workers 
in the work of its renovation — that potent thing came into 
my life then and abides with me to this hour, — my one incen- 
tive in this life ; my sole hope for that which is to come." *^ 

One who should fail to recognize the great service which re- 
vivals have done in stirring and reinforcing the religious and 
the moral life of many men and women, especially in the cen- 
turies before ours, would show little comprehension of the 
subject. The revival is a center of enormous power and this 
power often works mightily for righteousness. In the words 
of Mr. C. C. B. Bardsley, " well-known facts are seen trans* 
figured with the new light ; doctrines which have been mechani- 
cally professed for years suddenly appear as intimate realities 
and are invested with a new and wonderful wealth of meaning; 
worship becomes communion; prayer and praise, from being 
formal utterances on the lips, become the expressions of the 
overflowing desire and adoration of the heart." *® 

Unfortunately, the enormous power of the revival is not 
always directed wholly toward ends so desirable as those just 
described. The power of suggestion which characterizes it, 
once let loose, may produce effects that hardly tend to edifica- 
tion. These questionable and abnormal effects are, indeed, very 
much less common than once they were, and are steadily de- 
creasing. Yet they are by no means a thing of the past, and 
the danger of them is ever present once the psychical force of 
the revival has been induced. They have formed, moreover, so 
striking a characteristic of the great historical revivals that they 
deserve some attention here. For purposes of exposition they 
may be viewed under three heads, — namely as the breaking 
down of inhibition (1) to emotion, (2) to action, (3) to belief. 

The letting loose of emotion is so obvious a result of the 
revival that we need not dwell upon it. It is brought about 
by all the elements of the meeting — by the presence of others, 
by the prayers, especially by the hymns, and by the sermon.** 

27*<The Welsh Revival" (Boston, 1905) pp. 12-13. 

2S'' Revival, the Need and the Possibilities" (London, LongmanB: 1916), 
p. 21. 

><> Among more primitive commimities, e.g., with the southern negro — 
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The value of this emotional incitement will depend on the na- 
ture of the emotion aroused and on the use made of it. It 
may be a decisive force in the struggle of higher ideals over 
lower tendencies, and may thereby carry the individual over 
some turning point in his life and thus largely determine his 
destiny and usefulness. On the other hand to appeal to the 
emotions upon questions where only reason and evidence are 
really relevant is to found one's house upon the sands. The 
immediate results may pile up fine figures of conversion and of 
increased church membership, but the seeming growth of the 
religious community, thus brought about, will be very unsound. 

The breaking down of the ordinary inhibitions to action and 
the corresponding reinforcement brought to various motor im- 
pulses by the excitement of the revival needs no special treat- 
ment here, and many illustrations of it will probably occur to 
the reader — such as the preaching of Peter the Hermit, the 
** Children's Crusade," contemporary methods for raising money 
at church meetings, for inducing drinkers to sign the ple^lge 
and young men to promise to join the church or go upon mis- 
sions. There is, however, one peculiar expression of the ab- 
normal impulsiveness sometimes produced by revivals which 
deserves some consideration here, both because of its rather 
striking nature, and also because of its continual reappearance 
at various times in the history of Christianity, from the days of 
the Apostles down to our own time. I refer to glossolalia, or 
" speaking with tongues." 

It consists in this: that under the pressure of great excite- 
ment one or more individuals begin to express their emotions 
by pouring out a broth of meaningless syllables, which they 
and those around them take to belong to some imknown lan- 
guage. This gibberish of syllables and new-made sounds is of 
course not all invented on the spur of the moment. Try to 

the sermon is almost entirely an emotional affair. It contains practically 
no ideas, no attempt at reasoning; it is merely an excited endeavor to 
rouse the emotions. Thus in one negro revival meeting which I attended 
in Mississippi the preacher intoned his address, — sang it on one or two 
notes. What he said was merely a concatenation of misquoted and irrele- 
vant Bihle verses, quite detached; but the result was considerable. If 
he had spoken in Chinese and used the same intoning or sinking method, 
his results would probably have been about as great. 
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• 

talk nonsense for five minutes and you will see why. Some 
real words will now and then come out. Especially will this be 
the case with those who think they are speaking some language 
not their own and who happen to know a few words of some 
other tongue. In the volley of meaningless sounds which they 
pour forth they will be pretty sure to include specimens of 
whatever foreign tongue they know and now and then a word of 
their own language. This being the case, it naturally happens 
that by-standers who are thoroughly convinced that this col- 
lection of sounds really means something and is inspired by the 
Holy Ghost, will recognize a word occasionally and interpret 
the meaning of the whole accordingly. *And the interpretation 
is of course still more due to intonation, gesture, the general ex- 
pression of emotion, and the conventional ideas uppermost in 
the meeting. 

The frequency of this peculiar phenomenon is apparently due 
to two things. (1) First the presence of an overpowering 
emotion altogether in excess of ideas. " Brethren," exclaims 
a brother in a New York camp meeting of whom Professor Coe 
writes, " Brethren, I feel — I feel — I feel — I feel — I feel 
— I can't tell you how I feel, but O I feel ! I feel 1 " ^ Feel- 
ing, on the other hand, is notoriously incommunicable in words, 
and on the other it is essentially explosive and must be expressed 
somehow. So some brethren say " I feel," others, shout and 
sing, and others speak with tongues. No words of any known 
tongue will express their feeling, so to give it vent they 
use the words of an unknown tongue. — (2) The other cause 
of this peculiar phenomenon is the powerful suggestion 
derived from the Acts of the Apostles and the writings of St. 
Paul. To speak in an unknown tongue is Biblical, and prob- 
ably most of those who indulge in it get the idea from the Bible. 
It is spoken of in the New Testament as a peculiar sign of the 
presence of the Holy Ghost. Hence when one is sure from the 
intensity of one's feelings that the Holy Ghost is within one, it 
comes into one's head to express one's emotions by speaking in an 
unknown tongue. 

The first occurrence of the phenomenon of which we have 
any record was at Pentecost. It was a time of very intense 

»o <♦ The Spiritual Life," p. 216. 



CROWD PSYCHOLOGY AND REVIVALS 185 

religious excitement and suggestibility. There had been days 
of oppressive strain and waiting, and at last the flood gates of 
emotion were opened and a great revival occurred. Under the 
influence of this intense emotion some of the individuals started 
expressing their new-found joy either in some real language 
which they knew but which was not their own or else in the 
same sort of meaningless syllables that are used by their imita- 
tors to-day. Jerusalem, it must be remembered, was a decidedly 
polyglot community, and nearly every individual in this first 
Christian revival knew a great many words of other languages 
besides his own — it was impossible to walk the streets with- 
out hearing and learning them. No great wonder then that 
the listeners, made credulous by emotional excitement and sug- 
gestion, should say, " We hear them speak every one in our own 
language." '* The fact that it was taken as a sign of the pres- 
ence of the Spirit forced its acceptance upon the early Church 
as a recognized form of religious expression, and it is spoken 
of by St. Paul as on a par with other " spiritual gifts." It 
seems to have been especially prevalent among the Corinthians. 
And in giving them directions as to their meetings St. Paul 
says : " If any man speaketh in a tongue let it be by two or 
at most three, and that in turn ; and let one interpret : but if 
there be no interpreter let him keep silence in the church and 
let him speak to himself and to God." It is interesting to 
note that Paul refers to speaking with tongues as a method of 
giving expression to the " spirit " (which I suppose one may 
understand, from a psychological point of view, to mean the 
feelings but not the understanding). " For when I pray in a 
tongue my spirit prayeth but my understanding is unfruitful. — 
What is it then ? I will pray with the spirit and I will pray 
with the understanding also." ^^ The tone of this passage shows 
that Paul, with his usual keen insight and good sense, tolerated 
rather than urged this kind of expression, — a fact which is 

>i Weinel, who has studied glossolalia in the New Testament carefully, 
regards these words as an interpretative addition of the compiler of Acts, 
not based upon the sources but upon his false assumption that in '' speaking 
with tongues " unknown but real languages were used. " Die Wirkungen 
des Geistes und der Geister " (Freiburg, Mohr: 1S99), p. 75. 

32 See 1 Corinthians, XIV, 14. The feelings seem to have been regarded 
as inspired by the Spirit. 
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better seen in such a passage as I Cor. XIII and XIV where h 
discourages the custom, saying, " I had rather speak five wo 
with my understanding that I might instruct others also, than 
ten thousand words in a tongue," (XIV. 19) ; and, " If I speak 
with the tongues of men and of angels and have not love I am 
become sounding brass or a clanging cjTnbal." '* 

The phenomenon, however, has persisted all through the 
Christian centuries and crops out now and then (among the 
more primitive) at times of great religious excitement — es- 
pecially as a result of revivals. It seems to occur most often, 
as one might expect, in rather polyglot communities, where 
every one knows some words of some foreign language. I cite 
a few instances. Mr. W. T. Ellis, who was sent around the 
world in 1907 to investigate Christian missions, came upon the 
phenomenon in India (a very polyglot community) among 
Hindu Christians, — and in fact returned a convert to its super- 
natural genuineness, though apparently without any careful in- 
vestigation. In the same year the phenomenon appeared in 
South America, Colorado, California, Maine, and several other 
states, and at about the same time in Norway, Germany, Eng^ 
land, and Switzerland. As late as 1910 there was *to my^ 
knowledge a considerable epidemic of it in Chicago and Zioi^ 
City. And in fnot the practice of speaking with tongues i» 
probably to be found in some part of the United States nearVy 
all the time.^* 

83 For a careful Btiidy of the whole matter rco Weinel, op. cit., pp. 71-L^ — ^^^^ 
«*See the Literary Digest for Feb. 1. 1908. p. 157, quoting from ^* 

PreahyteHan Standard of Charlotte, N. C. v also F. G. Henke's " The C^"^'^ . 
of Tonpiiefl and Pointed Phenomena at the Present Day,** Am, Jour. ■ — ■ * .«^ 
Theol. XIII, 193-95. For accounts of various recent cases see Zeitsch^ "^^^ri 
fdr Relitnonspsvcholopio, I. 320, 392. 439-40, 470-71 ; The Open Co* ^"^^ 
XXII. 492-98; Die Chriatliche Welt (Marburg) for Mar. 12, 1908, pp. 
270; Die Heiligung (Steglitz), Heft Nr. 110; Rubanowitsch*8 " Daa heut 
Zungenreden ** (Neumfinster) ; and Dallmeyer*8 "Satan unter den Hi 
gen*' (Xeum(inHter). The most instructive ease of glossolalia I 
found is that of the German " Pastor Paul ** (Editor of "Die Heitigung 
whose case is reported at length in his own monthly and also in 
Chriatliche Welt. He had read with preat interest of the speaking 
tongues in America and Norway, went to the latter country to see 
himself and was deeply impressed, studied First Corinthians with 
and finally on Sept. 15, 1907, in a religious meeting the power came ui 
him also. Singing " in tongues *' has become one of his accomplishmerm ti. 
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More striking and certainly far more undesirable than speak- 
ing with tongues are the so-called " bodily effects " of revival ex- 
cjitement. They are of many sorts — and most of them thor- 
c)ughly pathological and disgusting. Suggestion and excitement 
lere become positively abnormal, so that the man ceases to have 
<5ontrol any longer of his own nerves and muscles. The simplest 
iform perhaps is the " powers/' common in the religious meet- 
:ings of the southern negro, — and sometimes among whites. 
The victim (for so we may call him) jumps about, or collapses 
:mnto unconsciousness *' through religious excitement. Extremes 

^he tune of some familiar Jtymn getting itself filled out with new sjllables 
mn meter and rhyme. Here is an example: 

" Schua ea, schua ea « 

o tschi biro ti ra pea 

akki lungo ta ri fungo 

u li hara to ra tungo 

latschi bungo ti tu ta." 
By a comparison of these hymns " in tongues " (" in Zungen ") with the 
Cjerman of the hymn usually sung to the given tune, Pastor Paul has been 
enabled to discover the meaning of some of the new words, and now rejoices 
'^hat he has learned some of the language of Heaven {" ich hahe etwaa von 
^ier himmlischen Sprache gelemi "). 

So far as I know there is nothing so elaborate as this in America. In 
1910 I was present at a religious meeting in Chicago in which the brethren 
9nd especially the sisters spoke in tongues, but in these cases the speaking 
Xras almost invariably confined to exclamations more or less long. Never, 
^o far as I know, has the American type of glossolalia ventured into verse, 
mlthough singing in tongues is not uncommon. By far the most detailed 
"treatment of this subject is that by Emile Lombard, " De la Glossolalie, 
<;hez lea premiers Chretiens at des phenom^nes similaires '' (Lausanne, 
^ridel; 1910). A description of the Chicago type of glossolalia, together 
>¥ith an excellent psychological analysis, will be found in Dr. Henke*s 
article. An interesting case of glossolalia connected neither with revivals 
^or with Christianity was investigated by Prof. James in 1895, who com- 
^^nunicated to the Society for Psychical Besearch the account of the phe- 
nomenon written by the subject himself. It was diagnosed by Prof. James 
^8 " a decidedly rudimentary form of motor automatism analogous to 
^he scrawls and scribbles of an ' undeveloped * automatically writing hand." 
The meaningless words produced in this case were of course much like 
^hose ejaculated by a practiced speaker-with-tongues of the religious sort, 
^nd in fact (like Pastor Paul's) were in verse as well as prose. — ("A Case 
of Psychic Automatism, including * Speaking with Tongues.' " P. S. P. B. 
XII, 277-07.) 

»5 Loss of consciousness was not uncommon in the revival in Wales in 
the middle of the 19th Century, — " sleeping cases " they were called. A 
similar loss of consciousness took place occasionally under Finney. See 
Davenport, pp. 192-200. 
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of this sort have been common in many revivals, an especial! 
striking case being the " rolling exercises," " jerks," an 
" barks" of the great Kentucky revival in 1800. I cite in 
note the account of them given by Eichard M'Nemar in 1807.' 
The Kentucky revival though extreme was by no meai 
unique in its production of physical effects. Similar scen< 
were common in the revivals under John Wesley *^ and oth< 

88 " The rolling exercises consisted in being east down in a violent ma 
ner, doubled with the head and feet together, and rolled over and over lil 
a wheel, or stretched in a prostrate manner, turned swiftly over and ov 
like a log. This was considered very debasing and mortifying, especial 
if the person was taken in this manner through the mud, and 8ulli< 
therewith from head to foot. Still more demeaning and mortifying we 
the jerk§. Nothing in nature could better represent this strange ai 
unaccountable operation than for one to goad another, alternately on evei 
side, with a piece of red hot iron.' The exercises commonly began in tl 
head which would fly backward and forward and from side to side, wi* 
a quick jolt, which the person would naturally labor to suppress, but 
vain; and the more any one labored to stay himself and be sober, t) 
more he staggered and the more rapidly his twitches increased. He mu 
necessarily go as he was stimulated, whether with a violent dash on tl 
groimd and bounce from place to place like a football, or hop round, wi 
head, limbs, and trunk twitching and jolting in every direction, as 
they must inevitably fly asunder. And how such could escape injury w 
no small wonder to spectators. By this strange operation the humi 
frame was commonly so transformed and transfigured as to lose eve: 
trace of its natural appearance. Sometimes the head would be twitchi 
right and left, to a half round, with such velocity that not a featu 
could be discovered, but the face appear as much behind as before; and 
the quick progressive jerk, it would seem as if the person waa transmut 
into some other species of creature. . . . The last possible grade of morl 
fication seemed to be couched in the harkSy which frequently accompani 
the jerks; nor were they the most mean and contemptible characte 
who were the common victims of this disgracing operation; but peraoi 
who considered themselves in the foremost ranks, possessed of the hig 
est improvements of human nature, both men and women, would 
forced to personate that animal whose name, appropriated to a hunu 
creature, is accounted the most vulgar stigma — forced I say, for i 
argument but force could induce any one of polite breeding in a compai 
to take the position of a canine beast, move about on all fours, groiR 
snap the teeth, and bark in bo personating a manner as to set the ey 
and ears of the spectator at variance." ("The Kentucky Revival: or 
Short History of the Late Extraordinary Outpouring of the Spirit of G* 
in the Western States of America," by Richard M*Nemar, published in 18< 
and reprinted in New York by Jenkins in 1846.) The quotation above 
from pp. 64-66. 

S7 See his '' Journal," pa««tm, but esp., April to October, 1739. Cf. ali 
Davenport, op. cit. Chap. IX. In the recent Welsh revival effects we 
noticed which seem to have been due to subconscious phenomena, — e^ 
hallucinations, " photisms," etc. See Fryer, op. cit. pp. 04-07. 
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distinguished and venerated evangelists, and abnormal phe- 
nomena of much the same sort are still produced in certain 
American communities.*® Nor were these unpleasant phe- 
nomena generally regarded as deplorable, or explicable by na- 
tural causes. Something supernatural was seen in them, and 
they were explained as the work either of God or of Satan. 
Three of the older authorities on revivals from whom I have 
quoted, — Jonathan Edwards,^® Wilkinson,*^ and M'Nemar *^ — 
regarded them as the work of God, brought about for the purpose 
of saving souls. This explanation has been pretty generally 
^ven up by revivalists to-day,^ ^ — the Holy Spirit is no longer 
seen in the "jerks." But some evangelists still see in patho- 
logical phenomena of this sort some kind of supernatural power, 
attributing them, however, not to God but to the Powers of 
lEvil. This seems, for example, to be the position of Evan 
Eoberts, the great Welsh revivalist.^^ With the spread of 
j)sychological knowledge, however, evangelists are becoming 
:inore and more inclined to see in the abnormal phenomena that 
sometimes accompany revivals only the results of over-wrought 
nerves and great suggestibility.'** It goes without saying that 
tiiis is tmdoubtedly the true explanation. Great nervous ex- 
csitement of any kind, but especially fear and joy, has to over- 
sow into the muscles somehow. This is seen, as Davenport has 
[pointed out, in the shouts and actions of children, and in 

wE.g. the "holy rollers." An account of a phenomenon much like the 
*' jerks" and occurring in a clergyman in 1907 will be found in Dr. Henke's 
<«rticle above referred to. 

w Op. cit. pp. 258-69. 

«>0p. cit. pp. 116-117. 

41 Op. cit. pp. 33-34. 

42 Not altogether. The clergyman who had the jerks in 1907 (referred 
to in Dr. Henke'a article), was very proud of them and regarded them as 
« mark of divine favor. 

43 See the Zeitschrift f. Religionspsy. I. 471. The 1907 revival in Kassel 
and other parts of Germany produced many of t)ie comiiion bodily effects. 
These were attributed by some to God, by some to evil spirits, one au- 
thority arguing learnedly for the latter hypothesis because Daniel, Paul, 
and John fell on their faces, while those who spoke with tongues in 
Kasael fell on their backs! 

4* So long ago as 1842 this view was taken by the very sensible anony- 
mous author of a little book already once referred to — " Revivals of Re- 
ligion in Scotland, Ireland, and Wales" — (published in Philadelphia by 
the Presbyterian Board), see pp. 13 and 14. 
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the expression of strong emotions generally in both animal 
and men. Emotions normal in amount and character find regu- 
lar channels prepared for their escape, but when the emotion is 
too strong or too sudden for the usual channels it takes unusual 
ones. At such times the least suggestion, such as that of seeing 
some one else express himself by jerking or barking, takes pos- 
session of the individual and determines the outlet for the nerve 
excitement, especially in persons of more or less primitive dis- 
position. 

So much for the effect of revivals upon action and impulse. 
We turn now to the third general result — namely the aboli- 
tion of inhibitions on belief, the banishing of the critical reason. 
The extreme results which the less admirable revivalists seek 
are of course impossible unless the critical reason be quite in- 
hibited; and all evangelists alike seek (and quite rightly) to 
inhibit what they call the worldly reason, the counsels of selfish 
prudence and mere material welfare. When critical thought 
is in whole or in part put to sleep through the influence of an 
emotional atmosphere of suggestion, it is surprising to see 
how audiences of very high intelligence can at times be reduced 
to a state of relative primitive credulity. Examples are to be 
found in the meetings in which hundreds of young men and 
women are brought to believe absolutely in the " conversion 
of the world in this generation." Arguments of course are used 
but these are not the only tools nor the chief ones. The princi- 
pal thing is to rouse what Lcuba calls the " faith state," to put 
the audience into the emotional mood of belief. !Make the in- 
dividual want to believe with all his heart, make him feel that 
he ought to believe, and also that others around him are believ- 
ing, and he will believe. " To doubt would be disloyalty, to 
falter would be sin." He simply shuts his eyes to the enormous 
and insuperable difficulties of the task proposed, the stubborn 
facts which make his inspiring dream only a dream after all. 
Not that I would deny the value of a daring faith, — a faith 
which while not shutting its eyes to the facts is willing to 
" take a long chance." Every year this kind of faith produces 
seeming miracles and regularly accomplishes the impossible. 
And revivals of the better sort have done a magnificent work 
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in kindling this kind of faith — faith in God, in one's fellow 
men, in oneself, faith in the eternal laws of righteousness and 
the virtue that is its own reward, the faith that stops the mouths 
of lions, quenches the violence of fire, and endures without com- 
plaint the unheralded drudgery of the common day. 

Unfortunately there are revivals of another sort and re- 
vivalists who seek other things, and these often succeed in 
changing man from a rational animal to an emotional animal, 
in breaking down all forms of reason and making him open to 
^very idea the revivalist would suggest. The strength of in- 
hibiting reason on such occasions is seen when the usual ex- 
citement of the revival meeting is dampened or suppressed by 
the presence of a few skeptics. These act as a break on the 
suggestions of the speaker and keep some rational inhibitions 
awake in the minds of the audience.*' When there are no 
such inhibiting rational factors present, the audience may be 
reduced to a state of very great credulity and is ready to ac- 
cept whatever ideas arise. All the opponents of the revivalist 
are of course wrong and their arguments must simply not be 
heard. The ideas present to the audience are so vivid that they 
must be true. What the speaker and community at large be- 
lieve is accepted by the individual at such times as not to be 
doubted — even if it be quite out of the course of natural science 
and rational thought.'*® 

The most extreme pathological result of revival methods is 

*5 This has been noticed by several, e.g., in the recent Welsh revival — 
one of the ministers saying concerning it un one occasion, " I don't know 
what is the reason that this meeting and others I have noticed are so 
hard. The Spirit of God does not seem to work here to-night yet, but 
I know that after the skeptics and lookers-on have gone home, it is then 
that the spirit works among us." (Fryer, op. cit,, p. 127.) 

*« It is in this anti-rational attempt to lilind the audience to the facts of 
science and make them deaf to the appeals of cool thinking that the Rev. 
Billy Sunday is chiefly to he criticized. His revivals have, on the whole, 
been notably free from ''bodily effects," and his reiterated emphasis upon 
the moral issue deserves warm commendation. His attempt, however, to 
base the religious faith of his converts upon the impossible dogmas of 
a naive and outgrown theology must inevitably militate against the 
permanence of his results. It is another case of founding one's house 
upon the sands. — The reader will find a sympathetic presentation (pos- 
sible over-sjrmpathetic ) of the better side of Mr. Sunday's work, in the 
ofpcial account of the revivalist by " Ram's Horn Brown " (Rev. Elijah P. 
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of course insanity. This, to be sure, does not occur oft 
but it does occasionally. Weak minds may be roused to si 
a state of emotional excitement that they simply go to pie< 
Fortunately seizures of this sort usually last for only a sh 
time. Under the influence of suggestion from the New Tei 
ment they sometimes take the form of demon possession. 
Wesley's revival this was common.'*'^ Sometimes the insai 
induced by revival excitement is more lasting, and it may tj 
months or even a year to restore the weak and shattered m: 
to anything like a normal balance.*® A few years ago I ^ 
told, by the physician in charge of a large asylum in the Sor 
of a revival gotten up by the " Holiness " sect which 1 
brought to the asylum three cases in one week ; and one or t 
cases of temporary insanity, he said, were commonly to be 
pected after such a period of emotionalism. The proport 
of persons affected in this way is, however, extremely sm 
According to Fryer, not more than one per cent of the incre 
of insanity in Wales in 1905 was due to the revival.** 
Fursac would place it higher.^" The increase in any case, h 
ever, is very slight. And one should set against this incre 
the fact that the number of cases of insanity in Wales due 
alcoholism decreased at the same time (and probably as a c 
sequence of the revival) from seventy-one to forty-two, or fr 
sixteen per cent of the total number of cases in 1904 to twelve ] 
cent in 1905. Thus as de Fursac says, " if one considers 
number of those whom the revival saved from alcoholic insan 
and the number of those whom the revival threw into religic 
insanity, society is seen to benefit by it. ' It is better,' as so 

Brown, D.D.) —entitled "The Real Billy Sunday" (New York, Re 
Co.: 1914). 

47 Cf. Davenport, pp. 158-162. 

4S De Fursac saw a student in the Asylum of Glamorgan ( in Wal 
whoee mental health seemed to be permanently compromised aa a result 
the reTival. 

4B This is based on figures from the Glamorgan County Asylum, 
presumably holds roughly for the rest of the reTiTal district. — Op. cit 
142. 

60 The director of the Glamorgan Asylum gave de Fursac the follow 
figures; Number of cases resulting from religious exaltation in 1904 ( 
year before the revival), 5; in 1005, 21. In 1004 the religious cases c 
•tituted one per cent of the total number of cases received; in II 
tix per cent. 
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one has said, ^ that one man should go mad through religion 
than that ten should go mad through alcohol.' " "^ 

This quotation brings up the question of the relative good and 
harm wrought by revivals, a question too large to be exhaus- 
tively discussed in this place.'^^ Here I can merely remind the 
reader of what I said at the beginning of this chapter as to the 
normal place of rhythm in all life, and of revivals in all re- 
ligions. Revivals of religion, revivals of morality, of insight, 
of patriotism, of ideals, are necessary to the best and noblest 
living. This is recognized by institutions quite remote from 
evangelism. Every nation has its annually recurring seasons 
for the nurture of patriotism. The American college renews 
the loyalty of her sons at Commencement and at class reunions, 
and there they often celebrate revivals not only of college spirit 
but of human loyalty and aspiration. So long as human spirits 
are connected with human bodies, some kind of seasonal re- 
vival will be an important part of their spiritual food. 

This does not mean that the old-fashioned emotional revival, 
gotten up to save souls by means of the power of suggestion, is 
an inmiortal institution. Its day is fast going — is practically 
gone. But while the harmful methods of the old revival are 
leing given up, all that was best in it, by the process of natural 
selection, survives and will live on. And in a very general way 

51 Op. cit., pp. 124-125. De Fursac adds that the police records of 
Glamorgan County show even greater results in the repression of alcohol- 
ism. The number of cases of drunkenness recorded in 1904 was 10,6S6; in 
1005, 8,422. This improvement, moreover, did not stop at the close of 
^he revival: in 1906 the number of cases was only 5,673. — See pp. 126 and 
127, note. 

52 The reader will find this discussed by the following authors: 
^Ihitten, " The Psychological Phenomena of Christianity " (New York, Scrib- 

ner's: 1908)*, Chap. XIV. 
^Davenport, op. cit.. Chaps. XIII and XIV. 
Sike, " A Study of New England Revivals." Am. Jour, of Sociology, XV, 

361-78. 
^anes, "Religious Revivals, their Ethical Significance" {Intemat. Jour, of 

Ethics, XVI, 332-340). 
IfoflM, "Pathological Aspects of Religion" (Am. Jour, of Religioua Pwy, 

and Ed., Supplement I. September, 1906, pp. 47-59). 
"Prime, op. cit., pp. 160f, 178f, 256f. 

Sprague, "Lectures on the Revivals of Religion " (N. Y., Appleton: 1833). 
SUrbuck, "The Psychology of Religion," pp. 165-179. 
Stead, " The WeUh Revival." 
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it is not hard to indicate which parts of it were evil and v 
were good. The positive elements in it, one may say, a 
tute its real value, the negative elements its harmful limital 
That doubtless is a rather abstract way of putting it, but 
I mean is this : The inhibition of reason, the inhibition ol 
and responsible individual action, the forcing of emotionj 
convictions and physical reactions upon relatively passiv 
cipients through the use of semi-hypnotic methods, these t 
dwarf the personality and belittle the man, these things 
about few if any results of real and permanent value, 
from the recruits of these hypnotic methods that the subset 
" back-sliders " come."^ On the other hand, a revival ad 
the values of life when it emphasizes the positive things, le; 
the individual in full command of his reason and free to c 
and to act, but giving him new insights and wider glimpj 
the truth, opening up to him undreamed-of worlds of po 
experience, revelations of new value, arousing in him 1 
inspirations, purer emotions, and higher aspirations and i< 
These things cannot be given by the methods of hypnotic 
gestion and emotionalism. But neither are they to be br« 
about by conventional morality or " cold " logic. Anc 
church which understands human psychology and wishe 
lasting results, will both refrain from the methods of tl 
ligious hypnotist and also make some special efforts to c 
" seasons of refreshment from the hand of the Lord." 

58 See Starbuck'ft comparison of the permanence of conversions mac 
ing revivals and of those independent of them — op. cit., p. 170. 



CHAPTER X 

THE BELIEF IN A GOD 

Pbobably the three most important phenomena in the re- 
ligion of average men and women are communal worship, pri- | ^ 
vate prayer, and belief or faith. It is pretty evident that all 
of these must have originated and developed together, inasmuch 
as each of them may almost be said to presuppose the other. 
There could be no religious cult unless there were some implicit 
though vague belief on the part of the participants ; and every 
serious and genuine form of religious belief among primitive 
peoples must almost certainly have worked itself out into some 
sort of expression — an expression which, from all that we know 
of early religions, seems pretty surely to have been some form 
of communal cult. Cult and belief, moreover, through all their 
development have been mutually influencing each other, so that 
one who should attempt to write a history of the two would 
8^m to be under obligation to describe both at once. This of 
course is hardly possible, and in fact the tendency of very many 
writers on this subject is to neglect the fact of the common 
birth and parallel development of cult and belief, and to make 
one of them fundamental and the other derivative. Up till 
fairly recent times it was belief that was usually made primary, \ 
cult being regarded as merely its expression. During the last 
few years, however, the trend has been all the other way. 
, Primitive societies performed certain rites in common — this 
is the more recent doctrine — and as a result beliefs arose to 
interpret the rites. While so extreme a position seems to me 
quite imjustified by either anthropology or psychology, it is, 
perhaps, a needed antidote to the older view which saw in primi- 
tive men lonely theologians; and certainly there is this much 
of truth in the newer conception, namely that perfectly definite 
cult did probably precede definite and explicit religious belief. 
For this reason I should have preferred to treat communal wor- 
ship before religious belief. For purposes of exposition, how- 

195 
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ever, there are certain advantages in treating belief first; an< 
since the two are really twins it makes little difference which i 
first described. Especially is this true for us, since our ques — 
tion is not the anthropological one: How did religious belief^ 
originate ; but rather the psychological question : Wliy does itS 
continue, and what is its nature as a mental phenomenon ? — It - 
is to these questions that the present chapter is to be directed. 

And first of all we must consider briefly the nature of belief 
as such. That this question has certain initial difficulties was 
made evident by some of the earliest psychologists who under- 
took to answer it. St. Thomas defines belief thus, " Credere 
est cum assensu cogitare," ^ This is admirable as far as it 
goes: but it is unsatisfactory as a complete definition both be- 
cause of the peculiar distinction which the learned saint makes 
between belief and knowledge, and also because of the lack of 
any psychological analysis of assent. Some advance is made 
by David Hume who points out in his Treatise, that " the idea 
of an object is an essential part of the belief of it but not the 
whole. We conceive many things which we do not believe. . . - 
^Tis evident that the idea of existence is nothing different from 
the idea of any object, and that when after the simple concep- 
tion of anything we would conceive it as existent we in reality 
make no addition to or alteration on our first idea. . . . When 
I think of God, when I think of him as existent, and when I be- 
lieve him to be existent, my idea of him neither increases nor 
diminishes. But as 'tis certain there is a great difference be- 
twixt the simple conception of the existence of an object and 
the belief of it, and as this difference lies not in the parts or 
composition of the idea which we conceive; it follows that it 
must lie in the manner in which we conceive it." 

So far Hume's analysis seems persuasive enough: belief 
differs from mere ideation " in the m>anner in which we con- 
ceive " our object. But it is hard to be completely satisfied with 
Hume's description of what this " manner " is. " Our ideas," 
he tells us, " are copy'd from impressions [i. e. sense percep- 
tions] and represent them in all their parts. When you wouM 
any way vary the idea of a particular object, you can only 

1 " Summa Theologiae," Part II, II. Quest. II, Art. I. 
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increase or diminish its force and vivacity. If you make any 
other change on it, it represents a different object or impres- 
sion. ... As belief does nothing but vary the manner in which 
^'e conceive any object, it can only bestow on our ideas an ad- 
ditional force and vivacity. An opinion, therefore, or belief 
anight be most accurately defined, A lively idea related to or 
<mociated with a present impression." Or, as Hume defines it 
again in a foot-note, belief is " only a strong and steady con- 
c?eption of any idea, and such as approaches in some measure 
't:o an inmiediate impression." ^ 

Surely there is more in belief than this. And yet the ele- 

:nient in belief which Hume has singled out is deserving of great 

emphasis. Sense perception is the stronghold and the ultimate 

^wurce of reality feeling. Our earliest beliefs all come from it 

in some sense all our beliefs do — and our most highly 

^%-vrought and sophisticated propositions about the real seek in- 
:f*orcement and demonstration by some indirect n?lation to sen- 
ssiious experience. In the last analysis nothing else brings about 
"tJie " sentiment of conviction " quite so easily or nearly so uni- 
"versally as actual presence to sense. " To see is to believe " ; 
and the tangible is often considered very nearly synonymous 
'with the unmistakably real. At every remove from sense per- 
ception our representations enjoy less and less of reality feeling. 
A memory image feels to us more real and inspires us with 
inore unquestioning belief than does a mere imagination ; and 
other things being equal imagination more easily produces be- 
lief than does conception, while between several imagined ob- 
jects the most vivid (and therefore the most akin to sensation) 
m\\ seem the more real. It is extremely difiicult for us to be- 
lieve strongly in anything which we can in no wise imagine. 

Yet, true as all this is, it is not the whole story. A very 
vivid imagination may often fail to arouse the belief which 
(especially among us sophisticated moderns) some abstract con- 
cept may inspire. At times, in fact, even a sense percep- 
tion may fail to bring with it full reality feeling or belief. 
This is seen in many cases of illusion, particularly of the audi- 
tory type. The voice of a friend whom we know to be absent 
we interpret away as purely " subjective " — we persuade our- 

1 " A Treatise of Human Nature," Book I, Part III, Chap. 7. 
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selves that we didn't really hear it after all. Even a visual 
illusion will fail to dominate our belief as soon as we have 
discovered that it does not fit in with the rest of our visual field 
and particularly if it be inconsistent with our tactual world. 
We test sight by touch, and if the visual object is not congruous 
with the tangible we put it down as subjective and unreal. But 
not even the touch sense is altogether beyond criticism. An 
isolated tactual experience if incongruous with the rest of our 
perceptual system will be judged illusory.® It is evident, there- 
fore, that congruity with our already accepted perceptual world 
is prerequisite to our lx?liof in the reality of even a sensuous ob- 
ject. And this characteristic of congruity with the great mass 
of our already accepted reality is, of course, no less a condition 
of our belief in images and concepts as truly representative of 
the real. Other things being equal, vividness of imagination 
is more likely to bring with it reality feeling than is an abstract 
concept; but other things are not always equal. And as men 
grow more sophisticated and come to think more in general 
and abstract terms, the world they really live in becomes 
increasingly one of concepts ; so that congruity with an accepted 
conceptual system gains enormously in importance in deter- 
mining l)elief. As a correlate of this process, sense percep- 
tion and vividness of imagery steadily lose in relative im- 
portance. The conceptual thinker has learned to believe in 
many things which he can neither perceive nor vividly picture. 
We children of modern civilization are brought up to feel our- 
selves surrounded by and living in a certain kind of world 
which transcends Dur immediate sense perceptions and in fact 
all our possible sense perceptions but which we consider quite 
as real as thov. Our real world — the world we think about 
and act in — is largely one of representations and concepts. If, 
now, a now concept or image is proposed and set up wittin our 
conceptual world and fails to harmonize and fit in with it, it 
will lack reality feeling and fail to arouse our belief. Our 
sense of its incongruity with the whole background of our ac- 

8 Cf . the seemingly enormous size of a new tooth cavity explored for the 
first time by the tongue: the illusion (first noted by Aristotle) of tbe 
duality of nn object placed between the firs^t and the second fingers when 
tney are crossed ; or, for that matter, almost any of the stock tactual illu- 
nions of psychology. 
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cepted reality will not so much prove it unreal as in truth be 
the very feeling of its unreality. We may be perfectly able to 
imagine it, and as vividly as you like. Indeed, if for a moment 
we succeed in isolating it from our accepted world this vividness 
will bring with it for the time the sense of reality. Some 
people have partitions in their minds, so to speak, and are able 
to isolate certain systems of ideas from others, so that though 
really incongruous they are never felt to be such. But once 
the incongruity is felt, the sense of reality oozes out from the 
less massive of the two systems. The vividness of the lesser 
image may still remain, but we can no longer believe it truly 
representative of the real. Nor can argument in favor of an 
incongruous concept, any more than vividness, produce the sense 
of reality, — unless, indeed, it succeed in revolutionizing our 
whole system of accepted truth. Unless this be done, or un- 
less the proposed object be shown, after all, to be quite congru- 
ous with our universe, arguments will be vain. We may be 
silenced by the arguments but in two minutes we shall go back 
to our old view, because the whole of our conceptual real world 
fights against the new-comer. Berkeley may answer all our 
criticisms of his idealism which fits in so ill with our instinc- 
tive beliefs; but, as Hume said, his exposition will be really 
quite as unpersuasive as it is unanswerable. The trained 
scholastic, if you are so ill-advised as to enter into argument 
with him, will break down all your miserable modern criticisms 
of St. Thomas and will prove to you logically the existence 
of all his mediaeval entities. You remain speechless — and un- 
convinced. For his entities, no matter how logical, will not fit 
in with our modem view, and in spite of logic we can no longer 
get from them any sense of reality. 

And now, if the reader's patience be not exhausted, we come 
at last to the question of religious belief. The objects of re- 
ligious belief are, as every one knows, as numerous as the choir 
of heaven and the furniture of earth and it would be a hopeless 
task to undertake even an inventory of them. But there are 
two great objects of faith which stand out with such promi- 
nence above all others in the long history of religion that no 
keenness of analysis is needed to bring them to light nor any per- 
suasiveness required to prove their importance. I refer to the 
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belief in a God and the belief in a future life. These two great 
dogmas of religion will occupy us in this and in the following 
chapter. 

We are not at all concerned, let me remind the reader, witl 
the origin of the belief in a God or gods. That we leave t 
the anthropologists and the historians, not to mention the tb< 
ologians, the sociologists, and the philologists. Our questiot 
are the less speculative and more hopeful ones. Why do peop 
continue to believe in God, and what are the psychological fa^ 
tors that influence or determine the meaning of that term ? 

I am inclined to think the second of our questions the mor 
difficult of the two. It would indeed be easy enough to co 
lect from the creeds of Christendom and the dogmatic theologie 
of the theologians and from the sermons of the clergy man 
clear-cut and elaborate definitions of the deity ; but no one ca: 
for a moment suppose that these represent with any accurac; 
the living conviction of the mass of Christian people. Sucl 
definitions are almost invariably forms of words put togethe 
for the purpose of answering questions. They have a prope: 
and important place in theology and philosophy ; they may ex 
press what we ought to believe; they have their influence, rn 
doubt, on what we do believe; but most of them are very fa: 
from expressing what God really means to us in our inner an( 
practical living. Their chief fault as representations of adua 
belief is, in fact, their very definiteness.* The notion of Go< 
which most religious men and women carry around with then 
when not repeating the Creed, is far less clear-cut than an 
the definitions of the theologians. At a prayer meeting in i 
small village not far from where I live, the pastor asked thos( 
present to describe their idea of God. One good and ver 
candid deacon, when it came his turn, responded that his idej 
of God was " a kind of an oblong blur." The answer probabb 
represented fairly well the state of mind of most of his les 
candid neighbors. 

The influences determining the idea of God as actually heh 
by living individuals are sociological and psychological as wel 

« This is, of course, no criticism of the credal and theological definitioiu 
for they were never meant as descriptions of what most Christians reall 
have in their minds, but of what the formulatora conceived God to be. 
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as logical. The great general sociological influence — and in- 
deed the greatest of all influences — in determining the form of 
the belief is of course the traditional view of the society into 
which one is born. More specifically, as was pointed out long 
ago by Robertson Smith, the social and political organization 
does much to determine the idea of God held by the members 
of the social group.' Monarchical societies are likely to have 
flionarchical gods — a fact shown plainly by ancient history, 
and indeed amply illustrated by der alte Gott of some of our 
recently monarchical contemporaries. Ames has suggested that 
democratic institutions have an equally strong influence on the 
God-idea, making it practically equivalent to the conception of 
^ kind of imminent justice.® Moreover, the social factor in 
Worship is itself an influence toward making the idea of God 
Anthropomorphic. The abstract God of the philosophers — the 
^eat First Cause, the Absolute, the Unknowable or what you 
^^ill — may well enough be the cherished belief of the lonely 
^linker, but it can hardly be the common object of all sorts and 
^^onditions of men brought together for common worship. In- ' 
^smuch as the God who is to be worshiped by the community 
^*^ust be expressed in common terms. He necessarily comes to 
t^ described anthropomorphically. This description may be \ 
>^egarded by thinkers as symbolic, but hardly so by the rank 1 
a.nd file; and since this symbolic expression is the only thing 
hU the members of the group have in common, it comes to be ! 
considered sacred and hence tends to be taken with unchanging j 
literalness.'' 

5Cf. "The Religion of the Semites" (3d Ed. London, Black: 1901), 
Lecture II. 
• "The Psychology of Religious Experience,** p. 312. 
Y An influence which may be considered in part sociological, in part psy- 
chological is the effect of the cult in formulating belief. The very activity 
of the cult puts the worshiper into a certain attitude toward the deity, 
and he naturally, therefore, finds himself entertaining certain views which 
are none the less real because implicit only. In one of his typically clever 
illustrations. Professor Royce suggests that if the pigeons which we feed 
were to formulate their ideas after the fashion actually used by primitive 
men, they would express themselves concerning the man who feeds them 
•omewhat as follows: " Behold do we not cluster about him and beg from 
him, and coo to him; and do we not get our food by doing thus? He is, 
then, a being whom it is essentially worth while to treat in this way. He 
responds to our cooing and our clustering. Thus we compel him to feed us. 
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There are psychological as well as social influences at work- 
tending toward anthropomorphic ideas of God. Probably tk^ 
greatest of these is the important place in belief held by th^ 
senses and the imagination. As we saw in the earlier part o^ 
this chapter, sense perception and vivid imagination are influeim ' 
tial factors in most strong popular beliefs. In nearly all 
ligions the idea of God is inculcated and enforced for each risi 
generation by means of actual sensuous representations 
images, pictures etc. — or by vivid descriptions in which th^ 
appearance or activity of the Most High is presented in sensu — 
ous terms. Judaism and Mohammedanism forbid the use ofc 
pictures and images; but the Old Testament and the Koran^: 
are full of verbal pictures which make Jehovah and Allah almostrfl 
as capable of visualization as is Shiva or Jupiter. For manr*^ 
centuries the anthropomorphic tendency of the mind had pretty"^ 
full sway — as, indeed, it still has with a large number of peo — 
pie. But as men come to live more and more in a conceptual J 
world, they feel the necessity of a less anthropomorphic and a J 
more abstract God-idea, pictured no longer according to tradi- - 
tion alone but largely influenced by what the individual happens - 
to know and accept from science and philosophy. It might be 
supposed that when this new idea is formed, the older picture — 
so inconsistent with it and with the common modern Welt- 
ajischauung — would lose all its reality-feeling and fade 
into the realm of Santa Claus and Jack Frost. So indeed it 
does with some, and so it would with all if the logical incon- 
gruity were universally and invariably felt. But, as I have 
pointed out in a previous connection, many people — probably 
most people — have water-tight compartments within their 
minds, and are able to retain as genuinely real two inconsistent 
systems of ideas, going from one to the other almost at will and 
carefully shutting the door behind them. Hence we shall find 
in many people, and, as I believe, in a great many people, 
two inconsistent and alternating ideas of God, each dominating 
consciousness in its turn according to the varying demands 

Therefore he is a worshipful being. And thifl is what we ^ean by a god; 
namely, some one whom it iR practically useful to conciliate and compel by 
such forms of worship as we practice/' ("William James and Other Es* 
says." New York, Macmillan: 1911, pp. 105-106.) 
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of action, emotion, and thought.® Consider, for example, the 
following typical responses reported by V. R. Robinson in the 
Journal of Religious Psychology for November, 1908: 

" God is a presence daily near, yet always where reason comes 
in far away beyond reach." Another defines God as personal 
and then adds : " In melancholy moments when I think hard- 
est, God loses all personality and becomes an indefinite force." 
A third describes her two conceptions of God as (1) an imper- 
sonal Being arrived at logically and (2) a person, " the God to 
whom I go for help." Another writes : " Ordinarily the image of 
God is gray and formless. In prayer, the face of Dore's Christ, 
which does not speak but prompts something in me to words." ^ 

This dual Grod-idea — imaginative and conceptual — is prob- 
ably to be found to some extent in almost every one who can 
T)e said to have any God at all.^^ In different individuals, how- 

8 ProfesBor Leuba sums up his results from the responses of nine hun- 
ted and thirty college students thus : '' Two-thirds of the men, and 
Clearly half of the women disclaim any mental picture of God. The larger 
simnber of the remainder distinguish between image or symbol, and reality. 
^Xn a remarkably large number of cases, however, a description in sensory 
"^erma is held to represent God adequately. That young people having 
Yeached the mental development of college students should think of God 
' actual skin and blood and bones, something we shall see with our eyes 
day,' is almost incredible; but the evidence is compelling. Seven per 
«xnt. hold apparently to a thoroughly anthropomorphic conception of God.*' 
<*'The Belief in God and Immortality." Boston, Sherman, French: 1016, 
'pp. 205-06.) The college students investigated by Professor Drake (from 
Harvard, Illinoia, and Wesleyan) were not so naive in their conceptions. 
^though all but fout of the total 249 who responded to his questionnaire 
believed in God, less than 35 per cent, felt assured that God was a con- 
scious person. ("The College Graduate and the Creeds," Independent for 
Sept. 25, 1913, pp. 755-58.) A survey of various views on the nature of 
Qod as expounded by recent writers will be found in Professor Drake's 
paper: "Seekers After God." (Harvard Theol. Rev., XII, 67-83.) 

• '•The Conception of God of College Students." loc. cit., pp. 247-57. The 
author adds : " Frequently the student has not thought about the matter 
anfllciently to be aware of the contradiction in his ideas. It is not uncom- 
mon to find God imaged as a King in Heaven with liodily form, yet when use 
is made of him he is described as ' near me.' Let me insist upon the fact 
that where there is a contradiction in the concept, whether or not it is 
obeenred by the student, it seems a matter of little concern. There is sel- 
dom any attempt to reconcile the two vie^«^s or to decide which is the 
true one" (p. 249). 

10 In Mahayana Buddhism it is, in fact, explicitly provided for, in the 
contrast between the Dharmakaya and the Sambhogakaya — the two forms 
under which the Supreme Buddha may properly be thought. 
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ever, the relative importance of the two factors will vary. This 
variation, moreover will hold true of the same individual at 
different ages, the imagination decreasing in relative import 
ance with maturing years. Different sects, different religions 
and different races also lay different degrees of emphasis upor 
imagination and conception in their ideas of God.^^ 

A little more must be said of the conceptual element of the 
God-idea. Having warned the reader (quite unnecessarily ] 
am sure) against over-emphasizing this definite and rational 
part of religious belief, I feel it equally important to wan 
him against underestimating it. Seldom, probably never, docj 
it constitute the entirety of any religious man's idea of God: 
yet it does contribute and for thousands of years has contributed 
a very important part of that idea. If the history of religions 
can be trusted to teach us anything at all upon the subject, it 
shows clearly that the development of rational thought, seeking 
to make its world consistent and to avoid the consciouslv in 
congruous, has played a more important role than any othei 
one thing in making older ideas of God incredible and in de 
veloping new and genuinely vital beliefs. The whole story oj 
the development of monotheism and the growth of the moral 
conception of the deity has been largely determined by a kind 
of implicit logic, — a sense of dissatisfaction with the incongru- 
ous.^^ The ideas of God cherished to-day by the majority of 

^iThis is a point well brought out by Professor Stratton. **T he.seri ow 
imagery of Protestant Christianity is far less rich and viv id than t hat oi 
the Poman Church. The Catholic Church, the patron of ari and thelioag 
inatIon,"hafl found little toleration for its images either physical or mental 
among the colder minds of the north, which from early times seem tc 
have had distrust of too definite representations of the gods. . . . Thf 
freedom of the imagination, so characteristic of childhood and of youth 
may continue into later years. But with maturity the fabric of the imag 
ination often ceases to interest, and falls into decay. . . . And so religion 
as it grows to be a zeal for good works to one's fellows, or for emotional 
submission and awe before the gods, or for an intellectual grasp of thf 
divine and a rational justification of God's ways to men — as it developi 
thus, there appears a reticence, a hemming-in of the pictorial representa 
tion of the central objects of worship." (" The Psychology of the Religiouf 
Life." Tendon, Allen & Co.: 1011, pp. 225 and 226.) See also the excel 
lent twenty-third chapter on " The Idealizing Act." 

12 Cf. Chapters III, IV, and V of my "Psychology of Religious Belief.' 
While the intluence of reason in religious belief has usually favored mo- 
notheism, this is not always the case. In the Hihhert Journal for October, 
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intelligent Christians are more indebted than is, perhaps, genei 
ally realized to Aristotle, Spinoza, Kant, and Darwin. Thi 
is not to say, however, that the rationalistic element is itself a 
unitary influence. In minds of different sorts — and within 
the same mind under different circumstances — it leads in very 
diverse directions. Two tendencies in particular stand out with 
marked prominence as one views the development of religious 
thought in history and within our own generation. Both these 
tendencies are characterized by the search for congruity, but one 
is dominated by a partly rational, chiefly aesthetic desire for a 
monistic conception and finds satisfaction only in an all-inclu- 
sive Absolute; the other is guided by a demand that the divine 
shall be congruous with our moral sense, and therefore finds 
the Absolute essentially unsatisfying as a God-idea. 

The imaginative and the conceptual elements of most men's 
idea of God may dodge each other within the mind, each com- 
ing to the center of attention only at the call of certain condi- 
tions, and thus the incongruity between them may never be 
deeply felt. When the incongruity is squarely faced an effort 
is sometimes made to throw off one of the two views, and per- 
haps more often the attempt is made to retain both and regard 
one as symbolic of the other. ^^ The symbol acts in two ways. 
It makes one's belief more concrete and thereby more vivid, 
comforting, and efficient. It also has a peculiar psychical effect, 
which religion has always loved, in suggesting the indefinable, 
the illimitable, the ineffable. It acts upon the inner vision 
in a way analogous to that in which the rich and storied win- 
dows of a cathedral effect the outer sense, bathing the mind in a 
kind of dim religious light. Even non-religious symbolism has 
much of this half-magical influence. The reader of Tagore's 

1912» the reader will find an elaborate argument by a native Fijian Chris- 
tian, to prove that the decrease of the birth-rate in Fiji is due to the neg- 
lect of the ancient gods of the land and the substitution of the One God of 
Christianity. The same type of argument was used by the Jews of the Old 
Tinstament as late as 586 d. c. against the exclusive worship of Yahveh. 
See Jeremiah 44. 

!«' Cf. Robinson's results. " Usually the student distinguishes between 

*eality and image, and states that the image probably does not correctly 

epresent reality. Of the cases quoted above only ten seem to think that 

he image corresponds to reality, for the rest it is merely a convenient 

Tnbol." Op. cit., p. 250. 
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Gitanjali and Fruit Gathering, of Hauptmann's Versunkene 
Glocke, and of other poems of the same indefinite symbolic sort, 
closes the book with the feeling that unutterable thoughts have 
been dimly adumbrated to him, though just what thoughts he 
cannot tell ; and if he be not provoked at the author for his lack 
of clarity he will be likely to feel a strong emotion half way 
between the aesthetic and the religious. The really great power 
of Tagore's " King of the Dark Chamber " is due entirely to 
the symbolic form in which he has half expressed yet half con- 
cealed India's noble conception of the relation c:': God to the 
soul. He who has overlooked the tremendous emotional power 
I I of the symbolic expression of a religious truth has failed to un- 
derstand much of the hold that religion has over a very large 
I number of the men and women round about him. 

But not only may the imaginative be regarded as symbolic 
of the conceptual ; the concept itself — the credal definition, the 
exact theological exposition — may be held by a certain com- 
plex type of mind as itself only a symbol — a symbol of a 
Reality too great ever to be truly expressed in any form of 
words. A friend of mine, a Catholic priest, writes me thus: 
. . . . " You see what I think about dogmas. They are a kind 
of intellectual sacrament — that is intellectual and imaginative 
signs of realities that are supra-intellectually cognized by the 
deep, dim, intuitive apprehension of faith ; and they well may 
be called a kind of sacrament, for they are effectual signs — 
that is they tend to generate or elicit in the mind which recep- 
tively apprehends them that very vision of faith which they so 
inadequately express and attempt to communicate." 

Here, surely, is a most important point. The dogma as well 
as the pictorial representation is of value to the religious mind 
largely (though not entirely) because it " generates a vision of 
faith," because it arouses a certain emotion and satisfies a cer- 
tain demand of the heart. The God-idea which most persons 
carry around with them and live by is to be described not only 
in terms of imagination and conception but in terms of human 
need. The dominant feature in most religious people's working 
idea of God is practical rather than theoretical, and is to be 
found not in what God is conceived to he but in what He is relied 
upon to do. On the basis of the responses to his questionnaire 
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Mr. Robinson writes : " God is described as ' directly inter- 
ested in me,' as ' Friend,' ^ Comforter,' ^ Sympathetic Father.' 
It is in this class of attributes, which marks not the nature of 
God himself, but his relation to the individual, that the value of 
tlie religious concept lies." ^* And Professor Louba, comment- 
ing upon similar responses collected by him, writes in an oft- 
quoted passage : " The truth of the matter may be put this 
way: God is not known. He is not understood ; He is used — ^j, 
used a good deal and with an admirable disregard of logical con- / 
sistency, sometimes as meat purveyor, sometimes as moral sup- ^ 
port, sometimes as friend, sometimes as an object of love." ^^ 

That the idea of God contains, thus, a large " pragmatic " 
element is indubitable. And in this it is by no means unique. 
The same is true of most ideas. Mv notion of a house is not 
exhausted or fully described when I have detailed its visual and 
geometrical characteristics. The most important constituent in 
my idea is the fact that a house is a place to live in. Very cen- v 
tral to our idea of anything you like is the answer to the ques- 
tion : What can I do with it ? or what may I expect of it ? As 
Royce has somewhere said, I have a very inadequate notion of 
a lion if I think it a kind of beast whom I can pat on the head, 
saying, " Xice little lion!" Similarly there is no vitally re- 
ligious idea of God which does not include to some extent an 
answer to the question. What may I expect of Him ? We must 
surely go with James and the pragmatists at least so far as to 
say that the meaning of " God " is to be found largely in those 
consecjuences in our experience which may be expected if God 
exist which could not be looked for in a xmiverse without Him. 

Our idea of God is therefore largely the result of our practical 
demands and attitudes, and an important element in it consists 
in the differences within human experience which are antici- 
pated because of it. But a number of thinkers who seek to carry 
pragmatism into the psychology of religion go so far as to 
identify the idea of God wholly with this attitude and these 
expected consequences. " The highest religious conception, that 
of the deity," writes Dr. Irving King, " is an expression of per- 
sonal attitude rather than a statement of an existence of some 

J«Op. cit., p. 251. 

15 «* Contents of the Religious Consciousness." Monist XI, 571. 
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sort which may reveal itself by various interpolations within the 
natural order of phenomena." ^® In similar pragmatic vein 
Professor Ames insists that the difficulty in understanding the 
idea of God in the past has been due to the fact that it has 
been taken out of relation to the social experiences and genetic 
processes in which alone it has meaning. " Perhaps the case is 
analogous to the experience of a child who looks behind the 
mirror for the reality answering to the image which he sees. 
Before he can solve the puzzle of the reflected image he must 
seek for it in another place and by a different method. The 
reality to which the image leads is not within the image alone, 
as phenomenism might say; neither is it behind the mirror 
as the realist and the absolute idealist might say, but it lies 
on this side of the mirror, within the actual world of men and 
things. The idea of God, when seriously employed, serves to 
generalize and to idealize all the values one knows. . . . The 
reality answering to the idea of God, it may be said, must in- 
clude, at its best, all that is involved in the deep instinctive 
historical and social consciousness of the race. It signifies the 
justice which government symbolizes, the truth which science 
unfolds, and the beauty which art strives to express. The at- 
tributes in the conception of God are as numerous as the idea) 
interests of those who use it, for it signifies the totality of our 
purposes and values." ^^ 

If the idea of God be what Professor Ames has here described 
and no more, the religious consciousness should welcome his 
book as the final and complete refutation of all possible atheism. 
For if by God we mean merely our human values then not even 
the fool will venture any longer to say in his heart. There is no 
God. By one clever stroke of pragmatic logic and functional 
psychology Professor Ames seems to have accomplished what 
all the long line of philosophers and theologians have attempted 
in vain. But I fear the religious reader of " The Psychology 
of Religious Experience " will find cold comfort after all when 
he learns that the only God who exists is just human society's 
longings and ideals and values, and that He cannot even mean 
anything more than that. And even after Professor Ames and 

16 "The Development of Religion," p. 12. 

17 "The Psychology of Religious Experience," pp. 317-18. 
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Dr. King and their colleagues have made use of all the appli- 
ances of the latest structural psychology in the analysis of the 
God-idea and found in it only personal and social attitude and 
various human values, the religious soul, I fear, will remain 
stupidly unconvinced. " I know," he will say, " what I mean 
by the justice which government symbolizes, the truth which 
science unfolds, and the beauty which art strives to express. 
And I know that while these may be included within my idea of 
God, I mean by God something besides these things. I mean by 
God ^ an existence of some sort ' (in spite of Dr. King), a real • 
Being who dwells not only ' within the actual world of men 
and things,' but, if you will, ^ behind the mirror.' " 

I feel convinced that such a response to Professor Ames and 
his school would be quite justified. Important as is the prag- 
matic element in the God-idea it is not the onlv element. And 
the attempt to prove it such is both bad psychology and bad 
epistemology. Bad psychology because it neglects altogether 
certain real elements in the religious consciousness, whether 
found in philosopher, priest, or humble worshiper, — men who 
through all the ages have truly meant by " God " something 
more than the idea of God, something genuinely transcendent. 
Bad epistemology because based ultimately upon a viciously sub- 
jective view of meaning, a view which would identify our ob- 
jects with our ideas of our objects, and which, carried to its 
logical conclusion, would result in solipsism.^® 

So much for the nature of the God-idea and the psychologi- 
cal factors at work in determining it. We turn now to our 
other question: Why do people believe, or continue to believe, 
in God ; What are the psychological bases and the leading types 
of this belief ? There are of course many types of religious be- 
lief, and for various purposes various different divisions might 
be devised, all equally true. For the purposes of this chap- 
ter, however, we shall make use of a four-fold division,^® sug- 

18 For a statement of what seems to me the real relation between the 
knower and his objects, see my papers, ** The Confessions of an Old Realist " 
and "A Defense of Dnalistic Realism" in the Journal of Philosophy, 
XIII. 687f and XIV, 253f respectively: also "Essays in Criti'^al Realism," 
passim. 

19 It would ill become me to insist that there are just four types of re- 
ll^ous belief, namely those described in this chapter. In 1906 I pablished 
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gested by Bain's classical treatment of the psychologj' of be- 
lief, ^^ — a division which has here the added advantage of cor- 
responding exactly with the four-fold division of religious at- 
titudes elaborated in our first chapter. Our four types of re- 
ligious belief may then be styled (1) authoritative or habitual, 
(2) reasoned, (3) emotional, and (4) volitional, according as 
the belief is based upon the natural credulity of the mind, upon 
some form of argument explicit or implicit, upon an emotional 
experience, usually of the mystic sort, or finally upon the will 
to believe. 

Our first class is a very large one and includes several kinds 
of people. Some of these believe in God because when children 
they were taught to believe, and have continued doing so ever 
since, not because of any new experience or appealing argument 
of strong desire, but simply from the force of habit. Their 
first belief in God as children — and that is true of all of 
us — was a simple case of primitive credulity, the original 
tendency of the mind to accept whatever is presented to it ; and 
a kind of mental inertia combined with the common dislike of 
changing things once regarded as settled, has merely prolonged 
the original belief of childhood on into mature life by the 
simple process of inhibiting all incipient efforts of the critical 
faculty. 

Closely connected with this type of believer is the man who, 
though not contented with merely habitual faith, naturally tends 
to avoid all serious thinking on his own part, preferring that 
others should do it for him. " I believe in God," writes one 
of my respondents, " because my father does and did when I 
was young." Of many of us is Professor James's oft quoted sen- 
tence very true : " Our faith is faith in some one else's f aitk" 

a study of the subject in which I divided religious belief into five typet 
("Types of Religious Belief," Am. Jour, of Relig. Pay., March, 1906, I, 
76-04) ; while the following year, in my "Psychology of Religious Belief," 
I reduced the number of typea to three. In 1877 C. S. Peircc enumerated 
four methods of fixating belief, certainly quite as important and undeniable 
as the four-fold division I have borrowed from Bain — namely the niethodf 
of tenacity, authority, inclination, and scientific verification. My diviaioo 
is, of course, no truer than Peirce's, but it is better adapted to the pur- 
poses of our study. 

20* The Emotions and the Will" (3d Ed. London, Longmans: 1888), 
p. 511. 
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A much more earnest and truly religious sort of conviction is to 
be found in the believer who pins his faith not to some other 
man's faith but to some great and widely recognized source of 
authority, such as the Bible, the Church, the words of Jesus, 
or the great mass of the community. " I believe," writes one 
man to me, " because I feel that so many people have believed 
and so long." Among Catholics the authority appealed to is, of 
course, the Church, while among Protestants the authority most 
quoted is the Bible. One respondent writes : " I believe from 
the argument of the Scriptures (see Col. I 16-21) and the au- 
thority of the Bible — the detailed accoimt of Creation, His 
dealing with Sin and Satan, the Prophets, Isaiah 53 more than 
any other." This man likes to think his belief is based on an 
" argument " and evidently fails to see that as an argument his 
appeal to Scripture goes in a circle, presupposing its infallible 
inspiration by God in order thereafter to prove the existence of 
God, As a fact, of course, his belief has little enough to do 
with any reasoning processes ; the " argument," such as it is, 
being devised after the fact, to justify what he believes on au- 
thority and through habit. In this connection, however, it 
should be said that the appeal to the Bible as a binding au- 
thority is relatively rare; the tendency in almost every Pro- 
testant denomination and sect being decidedly away from the 
almost servile attitude toward the letter of Scripture which 
orthodox Christianity is often accused of inculcating. 

Eighty-nine out of three hundred and sixty-seven respondents 
of mine ^* — i. e. just under twenty-five per cent — must cer- 
tainly be classed under this habitual or authoritative type; and 
I feel very sure the number should be considerably larger. The 
faith of most people, of course, finds its psychological roots in all 
four of the sources mentioned ; and the principle of classifica- 
tion in our four-fold division is merely that of singling out the 
predominant source in each case; but it is inevitable that in 

21 Seventy-one of these 367 responses were used in preparation of my 
•• Psychology of Religious Belief " in 1007. Since that time I have col- 
lected 296 additional answers to the question, " Why do you believe in 
God?" through questionnaires distributed by my students. In preparing 
this chapter I have gone over the responses used in my earlier book and 
reinterpreted them, a procedure which has resulted in a few slight changes 
in my figures. 
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figures based on questionnaires the authoritative source shoul^^ 
receive much less than its due emphasis, since nearly all person ^ 
with whom it is really the chief determinant like to persuad^^ 
themselves that their belief is based on something quite different^— 

For this reason our second class of believers — those who rcs*:^ 
their faith chiefly on some form of reasoning — undoubtedly^ 
bulks larger in the results of a questionnaire than it has realljr" 
any right to do.^^ One hundred and thirteen of my respondent^*' 
— i. e. about thirty per cent — insist that their faith is basedL 
chiefly on some form of reasoning. Many of them probably 
really belong to cur first type; but just how many it is im — 
possible to say. The exact percentage, therefore, is of little 
significance; the important thing for us to notice being the 
nature of the type under consideration, not its chance numbers 
in my small and haphazard collection of respondents. 

All the members of this second class start out with some gen- 
eral conception of the universe which is taken for granted — 
such as its obedience to the causal law, its moral nature, etc. — 
and the arguments made use of are really efforts to show ex- 
plicitly that the non-existence of God would be incongruous 
with such a Reality. The arguments referred to are sometimes 
the stock arguments for theism to be found in so many books 
and formerly heard in so many sermons. It is particularly 
the cosmological and the teleological arguments that seem vitally 
to affect belief. A goodly number of my respondents say they 
believe in God because they cannot imagine how the universe 
could ever have been started or could be kept going without 
a " Master Mind " to make and run it. Sometimes these argu- 
ments are expressed conventionally and glibly, sometimes with 
a good deal of evident feeling. It would certainly be a great 
mistake (if I may judge by my respondents) to suppose that 

22 The fact that belief very often rests much less upon rational consider- 
ations than the believer supposes is an important and indubitable fact, to 
which psychologists have often called attention. This, for example, is the 
central theme running through Professor Joseph Jastrow's " Psychology of 
Conviction" (Boston, Houghton, MiflSin: 191S), and specially expounded 
in the leading essay of the volume. Professor Jastrow makes emotion and 
convention the chief determinants of l)elief, giving reason a third plAct. 
As he includes under " emotion " what I have treated under that head 
and also under the "will to believe,'' his classification agrees easentiaUy 
with the one given in the text. 
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the cosmological argument has been dead since Kant's time 
or that Darwin gave the coup de grace to the argument from 
design. Whatever we may think of tliese venerable forms of 
reasoning from a philosophic point of view, the student of 
the psychology of religion must admit that with very many 
earnest men and women they are exceedingly vital still. — Per- 
haps not so vital as they used to be, certainly not so important 
as their upholders like to think ; probably never the sole support 
of any real faith ; but still very real aids to belief in God. 

Another type of argument which seems quite as important 
as the more philosophic sort — and which is probably more 
genuinely efficient in producing conviction — is derived from 
the effect of Christian belief upon human life. " My belief 
in God," writes one man, " is from the argimient of the lives 
of those whom I have known to have believed in Him, the 
strength of whose lives seemed to lie in that fact." And an- 
other: "I believe in God from the proof of His ability to 
help me." A very real kind of argument of this pragmatic 
type is sometimes made in favor of the authority of Christ or 
of some prophetic person, and belief in God is then based 
wpon this authority. Cases of this sort should be distinguished 
sharply from those of our Class I; for the foundation of the 
Wief here is not authority but some form of reasoning, — as in 
the following : " The process is more or less one of reasoning. 
I am much helped by the mystics — by the experiences of men 
like Dr. Bucke (see James's ' Varieties '). * A good deal by the 
steadfast conviction of the Father which appears in the words 
of Jesus." In many cases, however, reasoning and authority 
Wend in such fashion as hardly to be distinguishable — belief 
beginning in primitive credulity, later basing itself on argu- 
ments, and finally continuing through the force of habit after 
the arguments have been half forgotten. " Everything in na- 
ture seems to prove there is a God," writes one woman; and 
having said this to justify her faith by logic, she continues : " I 
cannot tell why I believe in God, but think argument and 
Bible reading have helped me to feel sure there is a God, and 
now I believe without proof or reason." 

Class III is composed of those whose belief in God is based 
chiefly on some form of the affective consciousness. To avoid 
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unduly technical phraseology I have called this type '' Emotiom 
Belief," though strictly speaking I should have used the wor 
affective rather than emotional, since I mean to include i 
it more than belief based on emotion alone, in the technics 
sense of the word. It is often said that religion is a matte 
of feeling; and so of course to a considerable extent it is 
but when this expression is properly used it must be remembere 
not only that religion has other elements besides the affe 
tive ones, but also that " feeling " when thus applied has i 
least three distinguishable degrees of complexity, and that r« 
ligion partakes of all three. The simplest of those is to \ 
found in the pleasant and unpleasant affective tones that a< 
company nearly all — if not quite all — mental processes 
Higher than these in the scale of complexity come the emc 
tions. An emotion is no simple thing like a feeling and it ii 
eludes or at least involves some elements by no means affectiv 
in their nature. Whether or not we accept the James-Lang 
theory, a full-fledged emotion always involves an ideal element 
It is a complex of feelings crystallized about an explicit c 
implicit meaning — which may be in part the cause or in pai 
the effect of the feelings and their bodily expressions — an 
tending always to some form of activity. Finally, foUowin 
Mr. Shand ^^ and Mr. McDougal,^* we may use the wor 
sentiment to denote those complexes of emotional tendenci( 
which are enduring and largely potential rather than actui 
forms of immediate experience. A sentiment has a more e: 
plicitly ideational element than emotion, and includes, usualb 
a number of emotions which mav be summoned into action t 
any time by the idea of the object about which the sentimei 
centers. A religious belief of the affective type is, therefore 
much more closely related to sentiment than to emotion in th 
stricter sense of the term. It does not depend for its existenc 
upon the actual excitation of the emotion ; nor (in most case 
at any rate) is there any one emotion upon which it rest 
Rather is the affective conviction of God's existence bound u 
with a whole system of potential emotions, whose past activit 

23 See hia " Character and the Emotions ** in Mind for April, 189 
(N. S. V.),e8p. pp. 214-24. 

24 See his '* Social Psychology," Chap. V. 
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id whose possible activity are kept constantly in the dim back- 
ground of the mind, and which may at any moment be called 
into play by the idea of the Divine. But the most important 
thing to recognize in this connection is that this aflFective type 
of faith as well as every other has necessarily a good deal of 
ideational content. It is not merely felt: it possesses mean- 
ing. The attempt to interpret faith as merely a form of feel- 
ing, and thus to deny it any intellectual element, is merely a 
new illustration of the force of momentum; anti-intellectualism 
having got a tremendous start is unable to stop. In the words 
of Professor Armstrong : " The sentimental theory is almost 
as one-sided as the intellectualism which it seeks to supplant. 
If it lays stress on factors in belief which need to be emphasized, 
overemphasis involves both theoretical and practical dan- 
frers." -^ Feeling is important for religious belief not in sup- 
pl.ving its content — or supplanting its content — but in lend-)^ 
ing it strength. 

If we may trust the outcome of my questionnaire, this third 
^ype of belief includes a larger percentage of the religious peo- 
ple in the community than any of the three others. Thirty-two 
out of seventy-one of my earlier cases,^® and one-hundred and 
^our out of two-hundred and ninety-six of my later cases — in 
^11 one-hundred and thirty-six out of three-hundred and sixty- 
s^ven — - seemed from their answers to belong to this class. Two 
Comments, however, must be made upon this fact. In the first 
place it seems probable that a number of the respondents 
^ally misinterpreted their own belief and that a truer insight 
"^ould have attributed the chief influence to authority or to the 
Mil to believe. The line between our third and our fourth 
classes — between " feeling " and wish — is notably hard to 

25 "Jg Faith a Form of Feeling?" {Harvard Theological Review^ IV, 
^9. ) Cf . also the following very wise words of Erich Warschauer : " Wis- 
■^^^ and Glauben sagen aus dass etwas ist. Oder : * ich weiss ' und * ich 
R^aube * heisst zunUchst weiter nichts als : ich halte fiir wahr. Wie sehr 
**^n auch mit recht den Glauben von Wissen trennen will, es muss ohne 
^eiteres zugegeben werden, dass beides keinen anderen Sinn haben kann, 
*la die positive Setzung eines Inhalts mit dem apodiktischen Auspruche: 
^iese Aussage soil objective GiUtipkeit haben, soil wahr sein." ("Zur 
^^vchologie der Entstehung und Entwicklung des Glaubens," Zeitschrift f. 
^ligionspsychologie. January, 1911, p. 340.) 

2« That is, those reported in the " Psychology of Religious Belief." 
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draw,^^ and many a believer whose faith is really based 
strong desire undoubtedly succeeds in persuading himself 
it is due to mystic feeling or some other form of " inner 
perience." And secondly I must point out to the reader t^^ 
very obvious fact that even if we were to trust all my res 
dents' introspection it would be a great mistake to consider th 
entirely representative of the community at large. For eve* 
person who answers a questionnaire there are six or seven wfe 
throw it into the waste basket. And probably no class of b^ 
lievers is so likely to answer a questionnaire on religion m 
those who belong to our third type. 

Still I cannot but consider it of some interest and significanc: 
that thirty-seven per cent of those who did answer my que^ 
tionnaire insisted — and usually with a good deal of vehement: 
— that their belief in God was based not on authority, argu- 
ment, or wish, but upon some form of feeling or " inner e^^ 
perience." So far as I can judge — by my own persons 
knowledge and my students' knowledge of them — my 
spondents are fairly representative of the religious portion 
the community; and my study of the subject during the la^ 
fifteen years confirms me in the opinion expressed in my " Psj- 
chology of Religious Belief" that the source of a larg e par^ 
of the most living faith in our country is due to a mile 
type of mystical experience.^® 

The emotional or affective experience from which the mem- 
bers of our third class draw most of the strength of their faitb 
is of several kinds. Perhaps the most common — if we may 
trust the replies — is an incipiently mystic " experience of (rod's 
presence." This comes out repeatedly in the responses, some- 
times in conventional language but often also with a freshness 
and sincerity of expression that leaves no room for doubt of the 
reality of the experience, — however the experience should be 
interpreted. I shall not give any examples of it here, for we 
shall study the question at considerable length when we take 
up the subject of mysticism. 

27 Hoffding even goes so far as to say, " Tlie belief which cannot be proved 
is a wish that what we believe may be true." " The Philosophy of Reli- 
gion," p. 341. 

z** While this is true, T have come to the conclusion that in my former 
book I somewhat overestimated the spread of the mystic consciousness. 
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Many of the respondents who lay claim to no such experi- 
ence still refer their faith to something that is essentially affec- 
tive, — using such expressions as " instinct," " direct conscious- 
ness," " intuition," " the feeling within that there is a God," 
etc '^ I believe in God," writes one, " not from argument but 
from something within that tells me thtere is one. I think 
nothing could shake that faith." Another: "I have never 
seen a high mountain or the ocean or any other vast and beau- 
tiful sight, without a strengthening of my belief in God. But 
it is also tru^ that I have never seen a miserable child, a 
suffering, abused animal oi^ a fallen woman without the same 
effect. There must be some One by whom all these creatures 
shall be avenged — ' all tears wiped away.' " 

As the reader will see, this last case is on the line between 
our third and fourth types. This fourth class — whose faith / 
is based on the will to believe — makes a small showing in 
the results from my questionnaire — only twenty-nine of the 
three-hundred sixty-seven, tha:t is about eight per cent, belonging 
to it. As I have previously indicated, however, my figures are 
here presumably untrustworthy ; and many of my respondents 
pretty certainly belong to this class who maintain (and doubt- 
less fully believe) that their faith is based on mystic feeling 
^r, still more likely, on afgument.^® The immediate influence 
^f a questionnaire is to put the respondent into a theoretical 
frame of mind and to induce him to formulate arguments for 
l)eliefs which he holds from quite other causes. Nor do we 
liave to go to the respondents of a questionnaire to see how 
natural it is for the will to believe to go unrecognized by the 
believer, while various arguments, more or less extraneous, 
get the credit for the faith. In a sense the whole history of 
philosophy and of theology is an illustration of this. How 
easily, for example, does Descartes's firm determination to doubt 
everything doubtable capitulate to the God of theology after 
the exposition of an argument which, to the modern reader at 
any rate, seems less a proof than a lengthy excuse elaborated by 

2» According to Freud, wish is always at the bottom of belief; but this 
wish is often masked or hidden from the believer. One of the common- 
est of the mechanisms for'Kiding this fundamental wish is rationalization. 
We persuade ourselves that our belief is based on reason when, as a fact, 
it is only an expression of desire. 
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the philosopher for giving in his assent. And much the sainr^^^ 
surely could be said of many another defender of the fait! 
Saint Evremond says of the Orthodox Catholics of his da^- 
(about 1650) : " With most of them the wish to believe 
the place of actual belief. Their will assents to what thei -^^ 
intellect desires.'' ^^ This is not true of 17th Century Cathcc=3PO- 
lies alone. Many a modem Catholic bases his faith in th^ -^® 
authority of the Church ultimately upon his wish to believe ur^ci .n 
the Church. A striking and rather melancholy illustratioici^ *d 
of this is to be found in the long struggle of that rare spirit^, ^^rt, 
George Tyrrell, who with all his love for Catholicism was 
clear in self-analysis and too ingenuous in expression to pretenc 
that it was reasoning that led him to Rome. " I felt," h< 
writes, concerning his conversion to Catholicism, " I felt i1 
would be Rome or nothing. I knew dimly that I had not an; 
real faith in Rome — only a great wish that I could believe — 
a wish that some of the grosser obstacles were non-existent; 
was tempted to do what I knew or suspected would be internally " ' 
dishonest." And looking back at his long attempt to be 
good Jesuit he confesses : " Sometimes I think it must be sai< 
that, in the deepest depths of my self-consciousness, I believe 
nothing at all, and am self-deceived in the matter; and the 
recognition of the manner in which I have, all along, allowed 
the ' wish to believe ' to play upon me rather confirms this 
melancholy hypothesis." ^^ 

With Protestants no less than among Catholics, the will to be- 
lieve often imites with authority, each reinforcing the other — 
as poor Tyrrell tried to make them do in his own life. A very 
representative picture is given by the following, from one of 
my respondents : " I have been taught to believe in God from 
childhood, and I (»an see no object in not believing. A trust 
in a higher divine power makes my life seem more than if I 
believed there was nothing to live for but the present" And 
here are two more typical responses in which appeal is made 

30 Quoted by St. Cvres in his "Pascal" (New York, Dutton: 1910), p. 
177. 

31 " Aiitobiopraphy and Life," Vol. I, pp. 155, and 133. The wish to be- 
lieve which led Tyrrell to Rome was not strong enough to keep him there, 
and the latter part ff his life was one long revolt of intellect and heart 
against the strong wish, which had never been fully satisfied. 
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only to the will : " I believe in some divine power but know 
not whether it is a remote ' God ' or my own soul. I hold the 
former belief in time of despondency ; the latter in time of self- 
confidence." " I believe in God because of the need of my 
moral nature. I need Him as a child needs its parents." 

The fact that belief can be actually brought about by wish 
and nourished by systematic acts of will is the foundation of all 
the methods of faith-culture within one's self. One may some- 
times produce faith in others by means of authority and ar- 
gument, but all attempts at inducing faith in one's own mind 
rest ultimately upon the will-to-bolieve. And the self-culture 
of belief is often most effective, as is known by all skillful per- 
suaders of souls. If a strong wish for faith can bn induced, a 
little faith will follow, and a little faith once started can be sys- 
tematically cultivated by voluntarily attending to it, enjoying 
it, acting upon it, and inhibiting all ideas that tend to negate 
it. So the skillful evangelist urges -the skeptic who is ap- 
proaching the melting mood to pray, " Lord, T believe ; help Thou 
mine unbelief." He has his congregation sing the hynm, 

" Only believe and thou shalt see 
That Christ is all in all to thee.'' 

A^nd he reiterates in his sermons the admonition that his hear- 
(*i*s whose faith is small and weak should live on their belief 
^^>.d act as if it were true, and he promises that if they will 
^Vilfill this injunction systematically they will find their faith 
^c^nstantly growing. I have heard it expressed in the follow- 
1 x^^ words from the pulpit : " By constant prayer to Christ, by 
^<^ting and living on your faith, you will find your faith made 
^"t^i^ng; so that the longer you live the more you will see your 
^^ith has a strength superior even to the certainty of a mathe- 
'^^^^itical demonstration." The method here involved is obviously / 
*'^xto-suggestion. The skeptic who wishes that a certain reli- 
S'Xoug doctrine were true is induced to suggest to himself con- 
*^«intly that it is true, and so comes at last to believe. 

The will may be used to induce something like our first type 

^f belief : — a kind of habitual faith or primitive credulity ; or 

V in rare cases) it may even bring about the emotional and mys- 

^^c type of belief. The former process is excellently illustrated 



i 
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by the following words from Pascal's " Pensee " in which ba 
prescribes a method by which a merely cold intellectual assen::: 
may be turned into a vital belief through the voluntary producr 
tion of a habit : 

" We have a body as well as a mind ; and therefore we ar^ 
not swayed by proof alone. Intellectual convictions are wortt 
little if the mechanical side of our nature is set in the opposite 
direction; we must gain over our whole self. So soon as we 
know where truth lies we must ask custom to soak and steep us 
in that belief. For we cannot be always carrying proofs aroundi 
in our minds; it is much easier to believe by force of habit.. 
This uses neither violence nor artifice nor argument; but alU 
unconsciously it brings a certain bias into play, and into that: 
our mind falls naturally." 

In commenting upon this passage St. Cyres adds: " Pascal, 
will advise his free-thinker, at a certain stage in his conver- 
sion, to live as though he already were a Catholic. ' Have 
masses said and take holy water ; naturally that will stupefy you. 
and make you believe.' This famous passage does not mean 
that a man may lawfully hocus himself into accepting a creed 
which he knows to be untrue; all Pascal maintains is that our 
' machine ' — our instincts, habits, associations — will never 
keep pace with our brain unless we call in custom to get them 
out of an old groove into a new one." ^^ 

A rather remarkable case in which something like a mystical 
experience and its correlative belief were brought about by a de- 
liberate process of willing to believe in God is reported by Miss 
Amy E. Tanner in the Psychological Bulletin for Feb., 1907. 
The case is that of a woman, who in youth found much com- 
fort in " communion with God " and then, through some trying 
personal experiences, completely lost her faith. For twenty 
years she remained in this skeptical state of mind, far removed 
from any sort of religious belief, when, through some new con- 
ditions, she found her own ideals and her own strength in- 
sufficient to carry her through a moral crisis, and she began 
to long for the old sense of the divine presence and divine help. 
" Then came the question whether I could use the concept of a 
personal God without belief in its objective existence. Could 

82 St. Cyres' " Pascal," p. 370. 
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I try it as a mere working hypothesis and expect to get any 
Valuable results? Anyhow I saw nothing else to do, so I 
said to myself that it does not in the least matter whether God 
exists outside of the minds of men. . . . Therefore I deliber- 
ately set to work to recognize the sense of God's presence which 
I had not had for nearly twenty years. I reinforced my reason 
by reiterating my reasons for assuming such a personality, and 
I prayed constantly after the fashion of the old skeptic : ^ O 
God, if there is a God, save my soul if I have a soul.' Then 
one night after a week of this sort of thing, the old sense of 
God's presence came upon me with overpowering fullness. I 
cannot express the sense of personal intimacy, understanding, 
and sympathy that it gave to me. I felt the thing — whatever 
it was — 80 close to me, so a part of me, that words and even 
thoughts were unnecessary, that my part was only to sink back 
into this personality — if such it were — and drop all worries 
and temptations, all the straining and striving that had been so 
prominent in my life for years and years. Then as I felt con- 
solation and strength pouring in upon me, there came a great 
upwelling of love and gratitude toward their source, even though 
I was all the time conscious that that source might not be either 
personal or objective. It felt personal, I said to myself, and no 
liann would be done by acting as if it were so. . . . On the 
Pi'actical side the value of this experience up to now — after 
^ period of three months — has been permanent. I find my 
^lioughts falling back upon the idea of this presence as soon as 
I get into any sort of trouble or perplexity ; and the invariable 
effect is to calm me and to enable me to take a wider out- 
look/" ^3 

That the deliberate cultivation of belief may develop, or de- 
©eiierate, into veritable malpractice upon one's own mind is 
Evident enough without any words of mine. But that fact 
should not hide from us the really great value of the will to 
^lieve when properly used and in the proper place. Just 

^3 Loc. cit., pp. 33-36. I should add, however, not only that this case is 
y^ty unusual and not at all typical, but also that even in this case the 
*^duced " faith state " does not seem to have been permanent. Miss Tan- 
^*r writes me that " After the stress and strain of the situation, there was 

^ distinct tendency to revert again to the condition of doubt or disbelief 

^^ an objective God." 
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what the proper place and the proper method are I shall ii( 
here discuss, as the whole question has heen so admirably pr 
sented in Professor James's famous essay. Where reason ar 
evidence can reveal to us the truth they certainly should be r 
lied upon to do so. But in questions upon which they cann 
give a decision yet toward which we must take some attitud 
surely the question of the practical results of belief and < 
disbelief is revelant; and the faith venture while not logical 
re(iuircHl may bo morally demanded. " The wise shall live I 
postulates," says Professor Royce; and surely there is at lea 
this much of truth in St. Paul's words, " The just shall Iv 
by faith." 

The questions of religion are too vast for any of us to sett 
with perfect demonstration, and the will to believe will alwa; 
form an integral part of normal, healthy faith. And the san 
may be said of each of the psychological elements of belief \^ 
have been considering. Reliance upon authority and traditic 
is perhaps the least intellectual of the four, yet the strengt 
which it can lend will ever be needed — and probably demande 
— by every great religion. If the weight of tradition were n< 
overmastering — in religion and in other things too — each ii 
dividual would have to begin all over again for himself tt 
long journey for the pursuit of knowledge and of helpful opinio 
which the race has accomplished through so many weary age 
As it is, the universal tendency to believe on authority mak( 
each of us, in a true sense, the intellectual heir of all the age; 
The individual is too small to walk alone, his life is too shoi 
and his mental grasp too slight for him ever to throw aside th 
assistance of the community's faith. All the great religion 
lend to their believers to-day a strength of accumulated tn 
dition which no new creed or sect could gather n lumdreds c 
years. Nor should reason — in our days so derided — be lei 
out from the ideal faith. The Credo quia impossibile of th 
Middle Ages has been weighed in the balances by human hif 
tory and found wanting. No belief can long stand which i 
inconsistent with reason, and he who leaves reason out of hi 
reckoning in rearing his faith edifice is building upon th 
sands. In the words of Professor James — who surelv wa 
no advocate of intellectualism — " weak as reason is, it has thi 
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^ique advantage over its antagonists that its activity never lets 
wp and that it presses always in one direction, while men's 
fifgiudices vary, their passions ebb and flow, and their excite- 
-&ents are intermittent/' ^^ At the very least, reason must be 
fiole to show the possibility of the religious object and thus 
give one the right to believe. And while the mystic sense is 
^ot essential to faith there is probably nothing else that lends 
to faith such invincible energy. Finally, lest all else should 
fail, the man who through thick and thin is to maintain both 
his belief in the realm of spirit, and his loyalty to the truth 
he sees it, must have in his heart the courage to make the 
ith venture. In short the highest and healthiest type of faith 
the spiritual world, a faith that is warm but without fanati- 
cism, reasonable but not coldly abstract, courageous yet never 
self-deceived nor disloyal to truth, calmly confident but never 
blind, and neither slavishly servile to authority nor yet lonely 
a.nd separatist, — such a faith must draw its strength from 
all four of the sources indicated in this chapter. 

«*** Remarks at the Peace Banquet"; in "Memories and Studies" (New 
Vork, Longmans: 1911), p. 300. 
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CHAPTER XI 

THE BELIEF IN IMMOETALITY 

The individual's attitude toward the Determiner of Destinjs^S^^ 
which is religion, has always an essentially practical colorin^^^-^? 
It involves a belief, to be sure, but this belief is never a matte: -^^^^ 
of pure theory, but bears a reference, more or less explicit, to^* ^ 
the fate of the individual's values. Hence in nearly every 
ligion which histojy has studied or anthropology discovered, th^ 
question of the future in store for the individual believer ha» 
been of prime importance.^ 

Fortunately we are not called upon in this place to consider 
the various ideas of a future state which the various religions;-^^^^ 
have devised ; such a subject would require a chapter, if not 8sm^ ^ 
volume, by itself. Nor is much to be gained by an investiga--^^^^^ 
tion of the ideas of the future life as held by men and womeic^^^ 
round about us. I have nearly a hundred responses to quea^^^^ 
tions about the soul, heaven and hell, etc., but on reading thenr:*--*^ 
over find little in them that is either instructive or interesting; 
beyond the fact that the old ideas of golden streets and of 
and brimstone seem to have been pretty generally given up-^JP 
Heaven is spoken of as a " state " rather than as a place, and i^ -^^^ 
characterized by moral progress and opportunity for servic^^^^^ 
quite as much as by joy and rest. Only a small proportion ofc ^^^ 
my respondents believe in anything like the old-fashioned hell.^ -^ 

1 1 mean by this that the question here referred to is of prime impor 
tance among the beliefs of every such religion. A few societies have 
reported in which cult seems to be very much more important than an; 
belief. 

2 For some years I have amused myself by collecting, from my friends 
and students, descriptions of the " soul." I cannot call the answers ve: 
instructive but the experiment has often proved interesting. One 1 
describes the soul as " a sort of round haze a little larger than a base- 
ball, somewhere in the body near the heart." Another makes it the si 
of a football and locates it in the air back of the left shoulder. Som 
say it is conscious, some not; but nearly all agree that it is that whi 
goes to heaven when you die. 

224 
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Much more important for our purposes is the question why 
people believe in a future life. What are the psychological 
sources from which this belief springs, and what are the lead- 
ing types of this belief? In other words our question here is 
cjuite parallel to that discussed in the preceding chapter con- 
oeming belief in a God. And I think we can hardly do better 
t:haii make use again of the four-fold division of belief which 
xvas there our guide. In fact it would not be difficult to show 
in purely empirical fashion that (however else one may treat 
"the subject) faith in a future life is always based either (1) on 
primitive credulity, habit, and authority, (2) on reason, (3) on 
some form of feeling, or (4) on will. 

There is, however, one peculiarity of this belief which differ- 
entiates it from belief in the existence of God. We begin believ- 
ing in God because we are taught to do so. But in one sense 
it is hardly true to say we begin believing in the uninterrupted 
continuation of conscious life because we are taught it. Rather 
is this the natural though by no means explicit attitude of the 
young mind. The child takes the continuity of life for granted. 
It is the fact of death that has to be taught . Almost every child, 
I believe, learns only with a good deal of astonishment that he 
is going to die, — that surely cannot be ! Hence the explicit 
idea of a future life comes to him as the most natural thing in 
the world, provided he is going to die at all. It quite fits in 
'With the tendency of the yoimg life to believe in its own per- 
petuity. 

With this imderstood, we may say truly enough that the 
explicit belief in a life after death begins with nearly all of us 
as a matter of teaching and of primitive credulity. And with 
many a pious soul untroubled by a disturbing critical faculty, 
the belief continues to be based chiefly on authority to the 
end of life. As nothing disturbs it and as it is nourished rather 
than weakened by the only intellectual atmosphere to which it 
is exposed — namely the sermons of the pastor and a few re- 
ligious books — it grows into a habit which finally becomes too 
strong to fear any attack. Very typically of this class, a woman 
of nearly seventy writes me, " I believe in personal immortality 
because I have been taught it." The authority appealed to is 
of course often the Bible, Christ, or the Church. Sometimes 
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the appeal is of a less " orthodox " variety and partakes mon 
nearly of the nature of reasoning. Many draw their faitl 
largely from what one of my respondents calls " the expert an 
thority of men of all ages." With some the authority — sa; 
of the Bible or of Christ — is inextricably bound up with a kim 
of mystic sense ; as in the following : " My feeling of onenes 
with Christ lies at the basis of my assurance of my blessed per 
sonal existence with him forever." * " I believe because my Lore 
tells me so and because that word of His rings true in my owi 
heart." — As I pointed out in the last chapter, belief base< 
on authority and habit is stronger with nearly every one thai 
he is usually willing to admit. It forms the background o: 
the faith in immortality with many a man and woman who like 
to think that some argument is the really decisive factor. A 
times of mental alertness the argument may stand forward a 
the great champion of faith; but when the mind grows wear 
it is usually the tradition and the habit of childhood — alway 
there in the background — which comes forth as the truly de 
cisive forces. Even with men of the highest intellectual cul 
ture this is often the case. Amiel, for example, writes 
" WTiat is my real faith ? Has the universal, or at any rati 
the very general and common doubt of science, invaded me ii 
turn? I have defended the cause of the immortality of th( 
soul against those who questioned it, and yet when I have re 
duced them to silence, 1 have scarcely known whether at botton 
I was not after all on their side. I have tried to do withou 
hope; but it is possible that I have no longer the strength fo: 
it, and that, like other men, I must be sustained and consolec 
by a belief, by the belief in pardon and immortality — that ii 
to say by religious belief of the Christian type. Reason an( 
thought grow tired, like muscles and nerves. They must hav< 
their sleep, and this sleep is the relapse into the tradition o: 
childhood, into the conunon hope. It takes so much effort U 
maintain oneself in an exceptional point of view, that one fall 
back into prejudice by pure exhaustion, just as the man wh< 
stands indefinitely always ends by sinking to the ground am 
reassuming the horizontal position." * 

3 Journal Intime (for Jan. 25, 1868). Eng. translation by Mrs. Hum 
phry Ward. (New York; A. L. Burt.) 
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I am inclined to think that belief in a future life is less often 
t>3-8ed upon argument than is belief in God. Certainly this 
a^^cond source of faith in man's survival of death contributes 
less of strength than any of the other three, — at least if 
take into account only its direct contribution. The argu- 
Qdcnts that men offer in defense of their faith are in most cases 
of a negative sort, aiming merely to show that those who deny 
tlxe eternal life are no more justified by logic and evidence than 
ar-e the believers, and thus leaving open the door to faith if one 
W'ills to make the faith venture. More positive arguments are 
sometimes given. To those who start out with the view that 
tlxis is a moral universe or that there is a just God, the idea of 
death ending all seems incongruous and therefore untenable; 
tHe evils of this life must be righted somewhere and sometime, 
the good rewarded and justice done. So far as I can judge, 
however, this argument is less generally impressive than it was 
a generation ago. It is very seldom mentioned by any of my 
respondents — in explicit form, at any rate — nor do I find 
in conversation with various people that it is often seriously 
relied upon as an argument. The believers who answered my 
questionnaire, so far as they refer to reasoning at all, usually 
naake their arguments much more indefinite. — " My reason de- 
mands such a belief to rationalize present existence." " Be- 
cause of the evident purpose behind the laws of the universe, 
^nd of the manifest evolution of all things toward perfection, 
which development does not appear at all complete in the hu- 
nian life by death." A few mention the results of psychical 
ifesearch as the basis of their faith. The Proceedings of the So- 
ciety for Psychical Research, and the books by Sir Oliver Lodge, 
Professor Hyslop, Frederick Myers and others of their school, 
together with the influence of a few more or less respectable 
mediums in each of our large cities and the occurrence of 
psychic phenomena " here and there in the community have 
had some effect in resuscitating belief in the survival after death, 
Aough probably less than most of us would have predicted. 
Since the beginning of the recent war, however, so-called commu- 
nications from the other side and popular books upon the subject 
We notably increased not only in number and variety but in 
influence as well. Added to this, as a reinforcement to faith. 
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^.J for this i)osition and there is no doubt that it or somethin^^ -i? 
•sXo it. i^i explicit or in implicit form, has much to do wither^ " 
-.ho ipii<'t confidence in which many thinking people face death* ^-i« 
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•• my mind dcnmnds it," or something of like tenor which shows^s* ^*^ 
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orson, who was one of th(» most ardcMit defenders of the faith in ^ ^' 
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4*'Th.> Now Doath" r n<wton. TTonj^hton. Mifflin: 1018), pp. 7-S. 21-22. 
MinH Kirk land, of c-onrsr, nevor moant lior lijrurpH to ]ye taken literally. / 

NVliilo she is vi>ry nnicli in farncnt, her elo<jnent little book is better olasaed 
iH poetry than nnder stati>«tirs. | 
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'writing or printing on the immortality of the soul, because, when 
he comes to the end of his statement, the hungry eyes that run 
through it will close disappointed; the listeners will say, That 
IS not here which we desire ; and I shall be as much wronged by 
bheir hasty conclusions as they feel themselves wronged by my 
Dinissions. I mean that I am a better believer, and all serious 
3ouls are better believers in immortality than one can give 
grounds for. The real evidence is too subtle, or is higher than 
one can write down in propositions." ^ 

The more deep-lying influences productive of this faith in im- 
mortality are to be found in the realms of feeling and will. At 
first sight it may seem odd that feeling can give strength to a be- 
lief about the future; but on further reflection it will be plain 
that there is nothing at all strange about this. For the belief in 
question is not one of reasoning but of immediate reality feel- 
ing; and as we have seen, if an object of thought is vividly and 
warmly presented and is felt to be congruent with one's back- 
ground sense of reality, it is ipso facto felt as real. Belief of 
this emotional type as applied to a future life is of various 
sorts. Many persons who feel it strongly are unable to analyze 
it, and can describe it only as a " feeling " or an " instinct " or 
by some other word which in its non-technical sense is suffi- 
ciently vague. " Instinctively I feel that I am not to be obliter- 
ated," is a typical response. Sometimes the belief is of a more 
plainly mystic type. The individual who feels himself " united 
with God " often feels — rather than argues — that his life 
is therefore safe and eternal. " To be conscious of the divine 
life within," writes one of my respondents, " is to know that 
life cannot die." A somewhat diflferent type of mystic belief 
one finds in writers like Walt Whitman. " And again lo ! " he 
writes in one of many characteristic passages, " the pulsations 
in all nature, all spirit, throbbing forever — the eternal beats, 
the eternal systole and diastole of life in things — wherefrom I 
feel and know that death is not the ending as was thought, but 
rather the real beginning — and that nothing ever is or can be 
lost, nor ever die, nor soul nor matter." This is not argument 

5 ** Immortality/* Vol. VIII of his complete works. (Boston, Houghton, 
Mifflin: 1890), p. 328. 
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nor is it the will to believe ; it is a statement of an immediate 
apprehension, deeply felt, and one which borrows its sense of 
reality from nothing else. It is its own authority. 

If wc analyze the cmotional_jform of conviction concern- 
ing immortality we shall, I think, find that in most cases it is 
based upon a direct apprehension of the essential worth of the 
self; ^ going back, I suppose, to the instinct of self-assertion — 
if indeed it do not go back farther than any instinct. The in- 
dividual is conscious of inherent powers and purposes too great 
to be exhausted here, and feels that his own nature is such that 
the death of the body is irrelevant to its life. This is not an 
argument nor a demand but an immediate sense that the death 
of the spirit is intolerably — almost ludicrously — incongruous 
with what one feels of indubitable reality within. " I believe 
in immortality,'' writes one woman, " because I feel that I can- 
not live out all that is in me in one life time." Another: " Mv 
mind refuses to believe that its existence can be destroyed." 
" Only this I feel warranted in holding fast to," writes Felix 
Adler, " that the root of my selfhood, the best that is in me, 
my true and only being, cannot perish. In regard to that tho 
notion of death seems to me to be irrelevant." ^ Some such 
inner assurance as this seems to have been the source of Goethe's 
belief in immortality. Speaking of death he said, " The 
thought of it leaves me in perfect peace, for I have a firm con- 
viction that our spirit is a being of indestructible nature; it^ 
works on from eternity to eternity: it is like the sun which — 
though it seems to set to our earthly eyes, does not really^ 
set but shines on perpetually. Do you think a coffin can im — 
pose upon me ? " ® 



fl Stratton has pointed out the influence of this factor in belief. * 
sense of pergonal worth or worthlessness is reflected in the belief in im- -^ 
mortality or in the final extinction at least of consciousness. A readi- ^ 
nefts to believe in ultimate extinction is a sipn of self-depreciation; whil^^ 
the opposite feeling — that in some way this self of mine is treasured ^ 
is essential to the world — supports the idea that death is but a superficiar - 
experience, and that in spite of it the individual soul lives on." ("Th^- 
Psycholojry of the Relipfious Life," p. 30.) 

7 " Life and Destiny," p. 39, quoted in Leuba's ** Belief in God and hii — 
mortality.'' 

8 Quoted by Lowes Dickinson in the Notes to his Ingersoll Lecture or»- 
Immortality — *' Is Immortality Desirable?" (Boston, Houghton, Mifflin' 
11)09), p. 55. 
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Some of the answers to one of the questions asked in my 
questionnaire are of interest here. The question ran : " When 
are you most impressed with the reality of a future life ? In 
sickness or in health ? Please describe your circumstances and 
feeling states when the belief is most strong." The number of 
answers to this question was very small, and those that I re- 
ceived seemed at first confusing and contradictory. Besides sev- 
eral scattering responses which were not significant, twelve as- 
serted that their faith was strongest when in health, seven at 
times of sickness, and ten when confronted with the thought 
of their own death or when present at the death of a friend. 
Contradictory as these responses seem, I believe, on careful ex- 
amination, that they are all to be explained on the same prin- 
ciple — the principle, namely, we have just been considering. 
The same person, in fact, might well find both health and sick- 
ness and the thought of death strengthening to his faith, — just 
as each of these conditions, for other reasons, may detract from 
it. These reasons for detraction may be mentioned before con- 
sidering the more positive influences in question. Some find 
their belief less strong in health because their attention is then 
most commonly turned away to other things. In sickness belief 
may wane with other mental functions from sheer fatigue. 
" My faith is weakest," writes one respondent, ** when I'm tired 
out." But it is the positive influence of health and sickness 
that are of most interest. When one is enjoying life to its 
full and is in the complete possession of all his faculties which 
are working at their best, the thought of death often seems in- 
congruous to an extreme. " My belief in a future life," writes I 
One man, very typically, " is merely my belief in life." With | '\r 
Goethe such a man would ask, " Do you think a coffin can im- 1 
Pose upon me? " 

But it is to the same sense of the uniqueness and value and 
inner strength of the life of the spirit, that those refer who 
find their faith strongest in sickness or in the presence of death 
Or at the thought of death. " Very often," writes a friend of 
mine, " when I stand in the presence of death, I feel as if the 
immortality of the one who is gcme is perfectly clear, further- 
more, I feel that if death should plainly present itself as a 
near possibility for myself or for some one especially near to 
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me I would not in the least fear it or feel that it offered a 
barrier to the truest development of anything good in me." 
At such a time 

" The soul secure in her existence smiles 
At the drawn dagger and defies its point." 

And here I have in mind nothing poetic nor metaphysical 
but the plainest and prosiest of psychological facts. To the 
man who has developed to any considerable degree the sense 
of inner worth and of strong spiritual life, the thought of death 
is likely to come as a kind of challenge and to rouse within 
him that impulse to break down all impediment and to defy 
one's opponent to come on and do his worst, which psychology 
terms the instinct of pugnacity and popular speech calls the 
sporting blood. It is thus that the aged poet defies the coffin 
to impose on him and that the ancient philosopher drinks off 
the hemlock " right blithely," ordering with his last breath an 
offering to the god of health. 

Belief of the kind I have just been describing is usually very 
strong, and has the added advantage of being at its strongest 
at exactly the times when it is most needed. It is not, how- 
kever, for all, and I cannot say that those in whom it is ih* 
dominant type of faith form a very large class. Far and awa^^ 
the largest of our four classes is the fourth — those, namel^^S 
whose faith is based chiefly on will. It hardly needs to be sai — J 
that the great majority of people desire a future life — wheth< 
intensely or slightly. Three of my students have issued qu< 
tionnaires on this subject and between them have collected si 
five answers to the question : *' Do you desire a future life ? 
Of these sixty-five respondents, fifty-eight answered Yes, 
No. Of Mr. Simeon Spiddle's one hundred and seven respoi 
dents, ninety-five preferred immortality, while twelve were ii 
different.® Professor Leuba reports that 83.8% o^i^ 
the less eminent, and 67.7% of the more eminent phy- 
sical scientists, among whom he circulated his recent 
questionnaire, desired immortality; and that 70.7% of the 
" lesser " and 68.4% of the " greater " biologists desired it 
The percentage among the historians and sociologists who an- 

9 ** The Belief in Immortality." Journal of ReJig. Pay., V, 6-61. 
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swered his questionnaire did not differ materially from those 
just cited. Among the psychologists the desire for immor- 
tality was foimd at its lowest, only 53.8% acknowledging it.^^ 
The first question on the questionnaire gotten out a few years 
ago by the American Branch of the Society for Psychical Re- 
search reads, " Would you prefer to live after death or not ? " 
Out of 3218 replies 2993 were in the affirmative, 225 in the 
negative.*^ These figures from Dr. Schiller's questionnaire 
are not so significant as they seem; for the answers to later 
parts of the questionnaire reveal the fact that in many cases 
the affirmative answer to the first question did not necessarily 
imply any strong desire for continued existence. Question IV 
read "Do you now feel the question of a future life to be 
of urgent importance to your mental comfort ? " To this the 
answers were "No," 2007; "Yes," 1314. Among the 2007 
who voted No, however, were included practically all those who 
did not believe in a future life and those who felt skeptical 
about it ; hence we may fairly conclude that a large proportion 
of the earnest believers voted Yes. Certainly this is the case 
with my students' respondents, and I think we shall be safe in 
concluding that the desire for a future life, though not always 
strong, is fairly general ; and that among earnest believers the 
question of its reality is of urgent importance. 

As our present interest is concerned altogether with the 
believers, we may dismiss from consideration the unbelievers 
and the skeptics; for our present question has to do only 
with the source of the belief of those who do believe. If I may 
judge by the sixty-five responses to my students' questionnaire 
and the sixty-nine to my own,^^ we may conclude (as already 
indicated above) not only that the great majority of believers in 
a future life desire it, but that the largest class of believers is 

10 '* The Belief in God and Immortality." Chap. IX. 

11 This is not stated explicitly in the report, but comes out on p. 431. — 
See F. C. S. Schiller: "The Answers to the American Branch's Ques- 
tionnaire, regarding Human Sentiment as to a Future Life." P. S. P. R., 
XVIII, 41fr-53. 

5 2 The only question on my questionnaire referring to this subject read: 
"Do you believe in personal immortality? If so, why?" There was no 
question concerning the desire for a future life. The responses that I re- 
ceived, however, showed plainly that desire was the principal cause of the 
belief. 
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made up of those whose faith is based chiefly on their desire. 
The word " chiefly," however, must not be left out ; for it 
would be a mistake to suppose that the desire for a future life 
can often by itself produce belief. One cannot genuinely desire 
what one genuinely believes impossible and out of the question. 
Hence desire must be helped out either by authority or by 
reason or by some sort of intuition or feeling. 

The nature of this desire varies with different people. The 
fundamental as well as the most wide-spread and influential 
form of it is simply the love of life as such, the instinctive im- 
pulse which normally makes men cling to life, however wretched 
they may be. In the words of Wijnajndts Francken, " The de- 
mand for self-preservation is one of our most powerful instincts; 
it transcends the tomb itself, for the desire for immortality is 
nothing else than one form of the search for self-preserva- 
tion." ^^ This sometimes expresses itself in the instinctive 
horror at the thought of death and the longing to avoid it. One 
of the earliest recorded expressions of desire for a future life 
is of this naive type. It was written many thousands of years 
ago by some Egyptian, to whom the hope of personal immortal- 
ity was somehow bound up with the hope that his body might 
avoid the horrors of disintegration. In contrast to the usual 
coldly conventional tone of the Book of the Dead, this cry o'F 
a longing soul comes to our ears to-day, through no one knows^ 
how many millenniums, with a note of earnest human appeal an^^ 
a touch of nature that makes us feel him truly our kin. ** Gran -^ 
thou," he prays to the God Osiris, " that I may enter into th^ -^ 
land of everlastingness, accordiug to that which was done fo'^i: 
thee, whose body never saw corruption. . . . Let not my bod;^-l 
become worms, but deliver me as thou didst thyself. . . . Le^^ 
life come from th(» body's death and let not decay caused by an^^ 
reptile make an end of me. Homage to thee, O my divin»-^= 
father Osiris, thou hast thy being with thy members. Thow^ 
didst not decay, thou didst not become worms, thou didst 
diminish, thou didst not become corruption, thou didst 

13 " Psychologic de la Croyance en I'lmmortalit^." Rev. Philosophiq 
LVI, 278. While it is hardly correct to speak of the "instinct of ml 
preservation,'* there is a certain truth behind the phrase. For a diftcussi 
of this matter see Hocking, " Human Nature and Its Remaking/' Chap. 
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putrefy, thou didst not turn into worms. I shall not dccjiy, I 
shall not rot, I shall not putrefy, I shall not turn into worms. 
I shall have my being, I shall have my being ; I shall live, 1 shall 

Horror at the destruction of the body of course plays no part 
in the desire for immortality to-day. But dread, or at least 
dislike, of annihilation and the instinctive clinging to life 
that Mr. Francken refers to, are w^ith many still as strong as 
was fear of the tomb with the ancient Egyptian. Twenty-two 
per cent, of Schiller's respondents asserted that they preferred 
a future life of aiiy sort to annihilation. Three very typical 
answers to the question (in my students' questionnaires), 
*' Why do you want a future life ? " were the following : " Be- 
cause I do not like the thought of empty nothingness beyond the 
grave." " To ask if I want a state after death is much such a 
question as. Do you want life ? — I think it is fair to say, Cer- 
tainly I want life after death as well as before — an after life 
not as a reward, etc., but because this inner spiritual life is 
the greatest thing in the world." " Because I decidedly dislike 
the idea of leaving the world and things to go on without me, 
rather than because life is so pleasant. I do not care to be 
Snuffed out like the light of a candle." This last response is 
t)'pical both in the love of life it shows and also by its negative 
I'cference to the expected happiness of the next world. Very 
few of my respondents made much of the prospect of eternal 
bliss; and Schiller reports the same fact as true of the re- 
sponses to the S. P. R. questionnaire. Possibly I should men- 
tion one kind of happiness as an exception to this statement; 
for the hope of reunion with one's friends is certainly one of the 
^ery largest factors in the desire for immortality. One respon- 
dent writes: " I desire future life partly because extinction is 
SI horrible thought. Above all, however, it is love that leads 
Hie on. I have always felt the most burning love for my ab- 
solutely devoted mother, and when she was so prematurely taken 
from me, it became the cry of my life to be with her." ^'* This, 

14 "The Book of the Dead," translated by E. A. \V. Bud^e (Chicago, 
Open Court : 1001 ) , Chap. CLIV. 

15 This factor in the desire for immortalitv might hv illustrated bv an 
almost endless number of examples. I take one at random from Arreat*s 
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indeed, can hardly be called the desire for happiness, nor do 
most of the other descriptions of what my respondents desire 
and hope to do in the next life imply a hedonistic basis for the 
demand. The desire for moral progress, for enlarged service, 
and for a better opportunity for those who have had no chance 
here are mentioned not infrequently among the reasons why im- 
mortality is wished for.^® But quite as common as this desire 
for a future life on its own account is the demand that it shall 
exist in order to give meaning and purpose to this. One 
thoughtful woman writes : " I believe in personal immortality 
because I cannot think in any other terms. Life to have any 
meaning or reason for being must continue, and (whether partly 
from training and continual habit I am not sure) I find it im- 
possible to think at all in any other way. It is a postulate; 
not arriv,ed at by any course of reasoning, and without it life 
would be horrible." In a less extreme form this same attitude 
is expressed by Mr. Lowes Dickinson in his own personal confes- 
sion embedded in his Ingersoll Lecture: " I find then that, to 
me, in my present experience, the thing that at bottom matters 
most is the sense I have of something in me making for more 
life and better. All my pain is at last a feeling of the frustra- 
tion of this ; all my happiness a feeling of its satisfaction. It 
governs all my experience, and determines all my judgments o^ 
value. . . . The Goods we have here are real Goods, and we 
may find the Evil more than compensated by them. But wha^ 
I do maintain is that life here would have indefinitely mo 
value if we knew that beyond death we should pursue, and ul 
timately to a successful issue, the elusive ideal of which we 
always in quest. The conception that death ends all does no 
empty life of its worth, but it destroys, in my judgment, its 
most precious element, that which transfigures all the rest: i. 

" Le Sentiment Heligieux en France" (Paris, Alcan: 1903), which fi 
typical of many: " J'ai besoin de croire que lea ^tres que nous avoi 
tant aim^s ne nous sont pas arrach^s brutalement pour toujours. San 
religion, la vie ne vaut pas la peine d'etre v^ue: elle est notre seule raiao: 
d'etre" (p. 123 — in the Appendix). 

10 One respondent (who surely is not typical) writes that he wants ; 
future life " to carry on the great missionary plans of God to millions 
spirits who need to know the story of redeeming Love! To preach a 
testify this to myriads of angels will keep them from falling from hoi 
ness forever." 
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obliterates the gleam on the snow, the planet in the east; it 
shuts off the great adventure beyond death." ^^ 

These testimonies bring us back again to that inherent de- 
mand for conscious life as such, for an endless continuation of 
spiritual opportunity, which is at the bottom of so much of the 
earnest desire for immortality. As we have seen, it is based 
upon an instinct — if, indeed, it be not ultimately based on 
something deeper still — and it manifests • itself through all 
grades of spiritual development, from the unthinking, organic 
fear of death, up to the longing of the artist, the philosopher, 
and the mystic. " Feeling one's exquisite curiosity about the 
Universe fed and fed, rewarded and rewarded " in an unending 
life, would be, in the opinion of Henry James, the greatest ar- 
tistic delight, the highest conceivable good — "a million times 
better than not living." ^* The scientific desire to know and to 
keep on knowing is another form of the same demand for life. 
Many a scientist, in order to attain a pure objectivity, seeks to 
kill out this desire so far as it relates to a continuation of the 
knowing process after the death of the body — though the posi- 
tion of earnestly desiring and eagerly delighting in the knowing 
process, and at the same time being perfectly willing that it 
should cease altogether on the occurrence of some perfectly ir- 
J'elevant physical accident seems, to say the least, highly arti- 
ficial and something closely resembling a pose. But though 
xiiany scientists seem to hold this attitude as an ideal, not all 
Succeed in realizing it. One of the most " objective " of scien- 
tists — Thomas Huxley — toward the close of his life wrote to 
lais friend Morley : " It is a curious thing that I find my dis- 
like to the thought of extinction increasing as I get older and 
:riearer the goal. It flashes across me at all sorts of times and 
Xvitli a sort of horror that in 1900 I shall probably know no 
Xnore of what is going on than I did in 1800. I had sooner 
\ye in hell a good deal — at any rate in one of the upper circles 
Xvhere the climate and company are not too trying." ^® 

This demand for unobstructed life, for life in the fullest sense 

17 Op. cit., pp. 30-33. 

18 See the Literary Digest for March, 1910, p. 303. 

10 "Life and Letters of Thomas Huxley" (New York, Appleton: 1901), 
Vol. 11, p. 67. 
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that the individual can conceive, which is seen in the common 
man, the artist, and the scientist is seen again in the longings c/ 
the saint and mystic. '' If to any man," writes Augustin^j 
" the tumults of flesh be silenced, if fancies of the earth ai^^ 
tvaters and air be silenced also ; if the poles of heaven be siletv^ 
also, and if He speak alone ; not by them but by Himself, tX^^ 
we may hear his own word ; not pronounced by any tongue ^^ 
flesh, nor by the voice of angels, nor by the sound of thun(^^^' 
nor in the dark riddle of a resemblance ; but that we may h ^^^ 
Him whom we love in these creatures. Himself without thc-^ ^^ 
could this exaltation for ever continue and ever ravish us s^^^ 
swallow us up, and so wrap up their beholder among these m^^*^ 
inward joys as that his life might be forever like to this vcz:^ 
moment of understanding which we now sigh after; were 
this indeed to Enter into Thy Master's joy ? " ^^ 

Before concluding this chapter it will, I think, be worth 
while to supplement our study of belief with a short study 
unbelief. Having seen some of the psychological sources 
belief in a future life, we may now ask, What are the psyc 
logical influences involved in the doubt or denial of a future 
life? In a general way, of course, the answer is to be foui^^ 
in the absence of those causes which our study has shown c:--^ 
lead to belief. In tlie first place we must recognize that 
fairly large number of persons have no real desire for life afte-*^ 
death.^^ The causes of this indifference are not easy to ascer^" 
tain with any degree of completeness or exactitude. Possibly 
some guidance may be found in a comparison of our times with 
the Middle Ages. The apparent loss of desire for a future life 
in the last 500 years is due in part to the greater attractiveness 
of this world in our times and the increase of interests of all 
sorts which keep one's attention too firmly fastened here to al- 
low of much thought being spent on the other world. As peo- 
ple cease to think about a future life it becomes less vivid to 
them and hence less an obje<;t of desire. The shattering of 
authority and the weakening in popular estimation of the argu- 
ments in its favor have also had the same tendency of Tnalr ing 

20 " Confessions," Bk. IX, Chap. X. 

21 Li'uba cites many examples of indifference and even of dislike to a fu- 
ture life. (Op. cit., pp. 297-311.) 



THE BELIEF IN IMMORTALITY 239 

^t seem less real and hence less genuinely longed for. For de- 
**ire and belief are mutually helpful ; not only does desire tend 
to beget belief, but some sort of belief in at least the possi- 
bility of the object is a condition of any real desire for it. In 
tie 15th and 16th centuries men so desired the spring of per- 
petual youth that they were willing to risk all they had in the 
search for it. Youth is no less loved to-day, but it can hardly 
be said that any one ardently desires to discover a spring whose 
magical water would make it perpetual. We do not desire it as 
our ancestors did because we no longer harbor it in our thoughts 
fis a genuinely possible object of discovery. Other causes for 
^he loss of desire for immortality besides its lessening vividness 
are of course at work in various individuals — and always have 
"been. Distaste for life in general, weariness, and dread of re- 
sponsibility, tend to make one look forward to death as the 
^definitive end with carelessness or even with longing. ^^ Cases 
of this sort, however, are not common, and are probably little 
oommoner to-day than in previous ages. The great cause of 
"the loss of desire is the indifference described above, due to 
^he disappearance of the vitality of belief. 

I have no idea to what extent the change in the intellectual 
atmosphere of modern society has undermined emotional belief, 
tut there can be no doubt that it has been the great factor in 
weakening belief from authority. And here the various argu- 
ments against human survival of death have been reinforced by 
all the rationalistic influences of every sort that have been 
steadily wearing away the authority of Bible, Church, and tra- 
dition these many years. Hence from several sides is borne 
in upon us the immense influence of thought in determining be- 
lief.^' This influence as it comes to bear upon the individual 

22 Leuba sums up the causes for this loss of desire as he views them in 
the following words: "A weariness of existence, temperamental or the 
fruit of age or of other circumstances; a disposition to enjoy the mood 
that informs Bryant's noble poem, Thanatopsis ; and especially, perhaps, 
an inability to picture in intelligible and acceptable form a future life, 
suffice to make of a death that ends all a satisfactory, even a desirable 
goal." (Op. cit, p. 301.) 

23 Dr. E. Griffith- Jones, in an excellent little book on " Faith and Im- 
mortality" (New York, Scribner's: 1917), brings out one intellectual in- 
fluence — a theological one — which I have not mentioned, but which has 
probably had some effect in weakening the faith of certain cla^^ses of 
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is largely indirect and largely negative, and for that reason 
when one studies the particular positive beliefs of individual 
men and women, thought seems to have a very second rate — or 
fourth rate — position. But when we take into consideration 
the movement of society during several centuries we see that 
the influence of thought (directly upon society and indirectly 
upon the individual) is of prime importance — something too 
often forgotten by the enthusiastic anti-intellectualism of our 
day. In fact it would be a mistake to say that thought modifies 
the individual's belief only indirectly; for if we take into ac- 
count its negative and destructive influence, its action is cer- 
tainly direct enough ; Spiddle reports that nearly all of his re- 
spondents whose belief concerning immortality has passed 
through a period of radical change, ascribed this change to the 
study of science and philosophy,^* and in this his responses 
were surely very representative. Among the college students 
who responded to Leuba's questionnaire there was a steady loss 
of the belief with academic advance. " Only fifteen per cent of 
the freshmen reject immortality and four per cent are uncer- 
tain; while nearly thirty-two per cent of the juniors have given 
it up, and eight per cent more are uncertain. The cause of this 
Leuba finds not so much in increased knowledge as in increased 
individualism and freedom from the authoritative creeds that 
dominate childhood. That both the intellectual and the indi- 

society. He attributes the loss of belief in a future life to the co-operation 
of three factors: (1) the spread of natural science with its rationalistic 
and skeptical tendencies, (2) the centering of the modern man's interest in 
this world, (3) the inability of contemporary theologians to agree on any 
doctrine as to the nature of the next life, with the resulting conflict of 
rival theories which utterly bewilder the layman and make him feel that 
there is no definite doctrine of immortality in which he can rest. Espe- 
cially has this been the result of recent discussion by Biblical critics of 
the eschatological passages in the New Testament. " Science and theology 
during the last quarter of a century have thus cooperated from different 
points of view in disturbing the sure foundations of the earlier belief in a 
future state; the first by making it difficult to believe that the ' soul ' can 
survive the body, or whether there was a ' soul ' to survive at all ; and the 
second by bringing the scriptural evidence as to what follows death into 
uttermost discord and confusion. It is no wonder that in face of these 
contrary winds of doctrine the light began to flicker and bum dimlj on 
the altar of the Immortal Hope" (p. 30). 
a* " The Belief in Immortality," p. 47. 
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vidualistic factors continue their negating influence after gradu- 
ation from college seems to be indicated by Leuba's figures 
concerning American scholars, whose belief in a future life 
(according to the results of his questionnaire) are represented 
by the following figures: among physical scientists 50.7% be- 
lieve in inmiortality ; biologists 37%; historians 51.5%; psy- 
chologists 19.8%. It is especially significant that the percent- 
age of believers among the more eminent psychologists was only 
8.8.^^ These figures are, of course, quite exceptionally low ; yet 
in the case even of those who do not go into any scholarly pro- 
fession, an increased individualism guided by certain destruc- 
tive arguments leads not indeed to the complete loss of belief in 
immortality, but to the placing of it upon a shelf in the mind, 
among those things which are merely and abstractly possible. 

This happens more frequently and more easily to-day because 
of the psychological atmosphere that has been produced by the 
successive triumphs of natural science. Students of science 
are less likely to believe in immortality than others, not be- 
cause the arguments against it are stronger than those for it, 
nor yet because they see the logical difficulties in the way of 
immortality more clearly than do those whose thought has been 
engaged chiefly in other lines, but largely because their training 
has produced in them a habit of regarding the scientific laws of 
the material world with the same sort of reverence that the old- 
fashioned Christian feels toward the teaching of Scripture. 
Leuba's figures, just quoted, illustrate this point rather nicely. 
While scientists as a class are less likely to believe in the sur- 
vival of bodily death than others, there are, as we have seen, 
significant diflFerences between different classes of scientists. 
If the reader will look back at the statistics on the subject, he 
will see that over fifty per cent of the historians and physical 
scientists believe in inmiortality, while among the biologists 
and psychologists the percentage of belief is notably lower. 
This fact is undoubtedly due to the constant effort made by both 
the latter classes to view the phenomena of life and mind in 
terms of something like mechanical sequence; an effort which 

M •* The Belief in God and Immortality," Chaps. VIII and IX. 
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with some Las become a habit, and by some is regarded as ^ 
presupposition of scientific procedure. 

The truth is, non-belief, like belief, draws its strength ttot 
only from reason but from authority; in fact, for many en- 
thusiastic students of science the will to believe has a good dea* 
to do with the result. In certain scientific circles it is Tiot 
good form to believe in a future life ; and the ascetic ideal wli ^^ 
would sacrifice selfish interests for the personal values of scie-^Qce 
also comes into play. Jiloreovcr non-belief, like belief, i^ * 
product not merely of logical argument, authority, habit, ^^nd 
volition, but is largely influenced also by the imagination ; ^3«nd 
the peculiarly objective point of view which natural sciei^ce 
inculcates and the habit it produces of considering causa t:: ^on 
and the laws of matter universal and invariable give a cert^ -^iii 
cast to the imagination which makes the idea of the survivaK- of 
bodily death increasingly difficult. 

This question of the imagination is most fundamental to '^he 
understanding of belief and disbelief. In the early part of 
our last chapter, when discussing the psychology of belief ^^ 
general, we saw the enormous part played by the imaginat :*on 
in producing the vividness of reality feeling. It is very difficT" ^^ 
to believe earnestly in anything that we can in no way im^^*8® 
to ourselves ; and this general fact finds ample application sm-^^ 
illustration in the field under discussion. Though no do^^ — ^"^ 
there are exceptions, it is still a very general truth that th^^*^ 
who deny a future life are those who find it impossible ^^ 
imagine it in vivid and persuasive fashion; while they h^^^^® 
few doubts on the subject who find little difficulty in imaginl. — --^ 
it and who perhaps would find- it difficult to imagine death ec:::^^^ 
ing all. Belief and disbelief would therefore seem, in o^^^^® 
sense, to be correlative to two types of imagination or t^ ^^ 
points of view from which the imagination regards the fu ti^^ "^ 
life. 

We can best get at these two types of imagination by contra ^ 

ing two classes of person who are known to have quite diSer^^^^^ 
views on the subject of immortality. Perhaps no large el^^^^ 
of men are more given to a skeptical or even materialistic vi^^^ 
on this subject than physicians; and probably none have mc^'^ 
genuine faith in a future life than clergymen. Doubtless M^' 
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^lences of opinion on authority and on the logic of various ar- 
Uments has much to do with this difference of belief; but these 
lings do not fully explain the contrast. The physician finds 

hard to imagine, with any reality-feeling, life after death, 
bile the clergyman finds it easy to do so. The reason for this 

largely to be found in the fact that the physician tends to 
ink of death from the point of view of the body, and that 
ath means to him usually the death of some one else ; whereas 
» clergyman views death more subjectively and from the point 
view of the " soul." The physician takes the objective view 
death. All his experience, his training, his daily work, his 
rfessional habits of thought, lead him to this. Inevitably 
itli means to him the ceasing to function of certain vital or- 
ns. Thus it comes about that even when he thinks of his 
n death he pictures it also objectively — externally ; he sees 
\ body lying on a bed, his heart ceasing to beat, his respiration 
>pped. Those manifestations of life in which he is profes- 
tnally interested he pictures at an end ; and that means to him 
at life has ceased. As dies the beast, so dies the man — liter- 
y true from an external view point certainly. As this habit 

thought grows upon the physician or scientist he finds it in- 
easingly difficult to hold alongside with it the old view, taught 
m in childhood, that conscious life continues beyond the 
ave. To believe it might be logical enough, but he finds it 
ry hard to imagine with any lively sense of reality. 
The clergyman, on the other hand, thinks of death, as I have 
id, from the point of view of the " soul." Death means to 
m primarily his death; that is the type of death for him. ^ )^ 
e thinks of other people's death as meaning what his own 
'ath would mean. That is, he views death from the subjec- 
•re, or, rather, the inner point of view. Very likely he knows 
:tle enough about the physiology of death : or if he is versed in 
is aspect of the case it is not this primarily that he thinks 
K)ut Death means to him a form of subjective experience, 
>t a physiological phenomenon. His whole training and his 
lily work enforce this view. As a result it is very easy for 
m to imagine a continuation of conscious existence after 
5ath ; in fact, it may be difficult for him to imagine the con- 
ary. And of course not only is this true of ministers but it 



V 



244 THE RELIGIOUS CONSCIOUSNESS 

holds frequently of many other men whose thoughts are habitu- 
ally occupied with the spiritual and inner side of life. Goethe 
is quoted as saying, " It is, to a thinking being, quite impossible 
to think himself non-existent, ceasing to think and live." This, 
as I have pointed out, is the natural attitude of the untaught 
mind. It is with a tremendous shock of surprise that the child 
learns he must some day die ; and for a considerable time most 
children probably refuse really to believe it. The belief that 
life as a matter of course will not end seems to be almost as 
natural as the desire that it should continue. The idea that 
life will end may be logical but it is an acquired and secondary 
product. 

" All men think all men mortal but themselves." 

There are several reasons for this. For one thing, it is h^^ 
to think of the world continuing to run along and we not U^^ 
to witness it. We are all incipient Berkleyans, at least to ^f 
extent that in our images of various external events ther^^^* 
usually, in the background of our minds, an implicit recognit^^ 
of the relation or possible relation of the event to us. *^^^ 
picture ourselves as the hidden beholders of all that we imagi ^^' 
More important than this is the fact that the thought of o^ ^^ 
self ceasing to exist is most difficult for the natural m-— ^^' 
quite aside from his relation to the external world. Our p-*-^^^ 
experience of consciousness is of a stream which, in spite of ^ ^ 
temporary breaks in sleep, still seems to us really continuc^:^^^^ 
and without conscious beginning or end. We have gone to s 
many times, but always to wake once more. We have got ir^ 
the habit of being alive. Hence the association of non-beir ^^6 
with ourselves is unnatural and difficult. Nor do past exp^^"**^ 
ience and the laws of association and habit explain the wlici^:^^^ 
matter. Life somehow feels itself and wills itself to be endle=-^^^ 
— not explicitly, but by a violent reaction against the idea 
extinction. To look at oneself objectively, from an exteri-^^^'^ 
point of view, as one of those things which may cease to be, ^C^^^^ 
quires a considerable degree of sophistication, and both in t -^^^ 
individual and in the race ^® it is learned only with difficulty. 

20 In this native difficulty of imagining one-self really dead is to be fou ^f^^ 
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he two types of imagination that I have been describing — 
jxtemal and the inner — are to be found not only in differ- 
ndividuals with different kinds of training ; they may alter- 
within the same individual under varying circumstances, 
may take myself as an example, I find my own belief in 
ture life at its strongest when thinking of my own death, 
uch a time it is unnatural for me to take any but the sub- 
ve and inner point of view ; so that the thought often gives 
a kind of secret exhilaration such as one feels who sees 
nemy in the distance and cries, " Come on ! " But when I 
1 person die I am sometimes very skeptical. I remember 
ig a man run over by a train, and being surprised to find 
hard it was for me to believe that the man's consciousness 
existed or would ever exist again. 

lit difficulties connected with the imagination are responsi- 
or another source of weakness in the belief in immortality, 
ddition to this objective and external mode of representa- 
Belief in an abstract truth, a truth which can be con- 
?d but not imagined, is usually cold and lacking in that 
Iness which is the primitive touch-stone of reality. The 
3 concrete details that can be added to our mental picture, 
more real does it become to us. This increased sense of 
ty through imagined details is the effect which the historical 
1 has — or should have — upon the reader. It makes 
s XI or Richard T real and living to us by supplying a 
of concrete details which add the very warmth of life 
laraeters that had been but names before. Now i\ js th e 
)ssibility of surrounding the idea of the next world with 
concrete details which are not themselves almost impossible, 
makes the belief in question so hard for many to retain, 
le departed really still have conscious existence, what are 
doing? What are the conditions of their life? What 
their employments and their pleasures ? If we allow our- 
»s to ponder over these questions most of us will find our 
3n of a future life taking on the color of a fairy tale. The 
tions, if we face them steadily, demand some kind of an- 
' ; and yet almost any conceivable answer put in vivid detail 

y opinion, one of the original sources of the belief in a future life {.t 
as important as seeing ghosts in dreams. 
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will make the belief all the more difficult The historical at- 
tempts that have been made to picture the next world so as to 
give it the reality-feeling that comes from vivid images, have 
all had but very moderate and temporary success. From the 
Book of the Dead, through Virgil, Dante, Milton, down to Gates 
A jar J and the descriptions in our hymn books, they all seem 
either mythical or puerile, so far as they are given in terms of 
detailed imagination. And the same thing surely is true of the 
Book of Revelation. The Bible elsewhere on this point is 
\ wisely reticent. Jesus had no descriptive phrases for the life 
y ^ of heaven which were anything more than plainly symbolic 
And his immediate followers perceived the wisdom of his eS' 
ample. " Eye hath not seen nor ear heard, neither hath enter^ 
into the heart of man the things that God hath prepared f^^^ 
them that love Him." 

For from the nature of the case, all the material for ■^ ., 
details of another life must be drawn from this: and yet it 
plain that if there is a future life (unless we adopt the cc--*^' . 
ception of reincarnation) it must be in many of its details ar -^^ 
surroundings very different from this. Hence the ascripti -*^^ 
to it of images drawn from this life strikes us as inharmonio^^^^^*^ . 
and incongruous. The idea therefore never gets dressed out - , 

the details which are so helpful in imparting reality-feeling, a^ ^^ 
for most of us it remains always largely abstract and ver 
Hence the large number of people who, while not denying t 
and even willing to say that they suppose they believe in r 
are quite indifferent to it and never give it a thought. TH -^ * 
imaginative difficulties in it are such that it resembles one m ^ 
those small stars which can he seen only by indirect vision, aic^^ ^ ^ 
which disappear when looked at directly. Many people fiitn^ -^^ 
that their belief in immortality is strongest when they thiit^^ ^^ 
, least about it. 

There are two or three classes of people whose faith in -^ * 
future life is not greatly affected by the difficulties we ha^" -^^^ 
been discussing. These are, in the first place, that small cla*=^^^ 
of thinkers who have trained themselves to live so constantly ^'^ 

a world of concepts that lack of imaginative vividness is no lo-*" ^* 
Much larger is the class of uncritical believers, whose faith JS 
based upon authority, and who either find no difficulty in 
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opting the pictures in the Revelation, or else possess so strong 
faith that difficulties in imagining a future life are powerless 
gainst it. A smaller but in many ways more interesting class 
re the mystics. For them the difficulties which others feel are 
ot overcome but quite lacking. They will tell you that they 
m not only conceive but imagine — or rather directly ex- 
3rience — what the future life will be, at least in its most im- 
3rtant aspect. For them the most significant feature of that 
fe will be its union with the Divine ; and this is for them, they 
isist, no mere verbal phrase nor abstract idea nor pious hope, 
jt a genuine and very real experience of this present life, 
eople such as these need no detailed descriptions of how the 
?ad are raised up or with what body they shall come. The 
?tails they can leave with perfect confidence for the future 

reveal. The substance they already possess. 

For the great majority who are not mystics, however, the 
flSculty of giving the future life any imaginative reality must 
ways be a source of real weakness in belief. If they cling to 
e hope, they usually avoid any serious attempt to picture the 
?tails of the future life, either dodging the question altogether 
' refusing to take any suggested answer seriously. One of my 
spondents — a student of natural science, who yet hopes for 
id believes in inmiortality — writes, " To hold this faith with- 
it picturing the nature of the future life I find impossible, 
it I manage with ease and naturalness to keep those mental 
ctures in a flux, as it were, making them the poetry of my 
ith without giving them the definiteness which would chal- 
nge my own scientific criticism." This man's position is the 
ise one for most people who desire to keep their faith. Belief 
I a future life, like belief in God, is usually an attitude, a way 
' holding oneself in relation to the future, quite as much as a 
^finable concept, and certainly more than a detailed picture. 
o try to turn it into the latter, either in oneself or in others, 

surely unwise. " How are the dead raised up and with what 
xJy do they come ? Thou fool ! " 

These then are some of the psychological influences tending to 
eaken the belief in a future life. Having considered this gen- 
ial question, it may be of some interest to consider briefly the 
tore special question of the weakening of this belief within 
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Christianity. For that it is being weakened I suppose th^^ 
is little doubt,^^ and that it is being weakened more rapidly ^ 
western Christendom than in other parts of the world a^^^ 
probable. One of the things that strikes one most forc:»^^l 
on a visit to India — at least if I may trust my own e 
ence — is the vitality of the belief in immortality among 
classes of society except those that have come under w« 
influence. Not only does there seem to be comparatively li 
theoretical skepticism on the subject ; the belief seems to ho 
vital place in the lives of a surprisingly large proportion of 
people. The chief cause for this contrast is undoubtedly 
fact already pointed out, that modem western science te: 
both to destroy authority, undermine various ancient 
in favor of immortality, and also induce a form of imaginat 
distinctly hostile to this belief. I think, however, there 
several additional factors which give Hinduism a certain 
vantage over Christianity in nourishing a strong belief in r 
mortality. One of them is connected with the question of ' 

27 Leuba has shown, from his statistical report, how surprisingly sma 
proportion Of the classes of people he investigated really care deeply 
another life. Dr. Schiller, in the report upon his. questionnaire, writ 
"On the whole the answers to this question seem distinctly unfavori 
to the doctrine that the interest actually taken in the matter of a fut 
life is commensurate with its spiritual importance, or that the quMt::^^!^^*^'* 
looms as large on our mental horizon as tradition had assumed" (p. 4* 
Cf . also Schiller's Essay on " The Desire for Immortality " in Humat 
(London, Macmillan: 1912). The loss of interest in the future lifi 
summed up by a professor of Divinity in the University of Cambridge 
the following trenchant words: " Among all the changes which have 
over religious and theological teaching within living memory, none 
to be so momentous as the acute secularizing of the Christian hope, 
shown by the practical disappearance of the other world from the 
mons and writings of those who are most in touch with the thought 
aspirations of our contemporaries." (Quoted by Dr. R. F. Cole in 
Auburn Seminary Record for July, 1911, p. 175.) It should, however,, 
romenihered that the opinions quoted in this note were expressed before 
great war; and that since then a very deep-lying and wide-spread intei 
in the possibility of a future life has 1)een revealed. Indifference to the 
turo of tho future life, moreover, must not be taken as evidence of disbe 
in it. Carrington and Meader, in the responses to their questionnaire 
the nature of Death, found quite as striking an amount of indiflferei 
as is ever met with in circulating a questionnaire on immortality: yet 
could hardly conclude that their respondents failed to believe in death - ' 
See their "Death: Its Causes and Phenomena" (New York, Funk *-**" 
Wagnalls: 1912). Chap. VIII. 
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imagination already discussed. The Hindu finds no diflBculty 
whatever in imagining the next life, for his belief in reincarna- 
tion teaches him that it will be just this life over again, though 
possibly at a slightly different social level. I am inclined to 
think, moreover, that the Christian and the Hindu customs of 
disposing of the dead body may have something to do with this 
contrast in the strength of their beliefs. Is it not possible that 
the perpetual presence of the graves of our dead tends to make 
Christians implicitly identify the lost friend with his body, and 
hence fall into the objective, external form of imagination about 
death that so weakens belief in the continued life of the soul ? 
We do not teach this view to our children in words, but we 
often do indirectly and unintentionally by our acts. The body 
— - which ivas the visible man — is put visibly into the grave and 
^he child knows it is there ; and at stated intervals we put flowers 
on the grave — an act which the child can hardly interpret oth- 
erwise than under the category of giving a present to the dead 
one. And so it comes about that while he is not at all sure just 
"^rhere Grandpa is, he is inclined to think that he is up in the 
C5emetery. Much of our feeling and of our really practical and 
"vital belief on "this subject, as on most others, is of course de- 
"rivod from our childhood impressions. And so it comes about 
^hat this attitude toward the body and the grave is not con- 
fined to children. Says Agnes in Ibsen's " Brand " of her dead 
lx)y Alf, when her husband has reproved her for thinking ten- 
derly of the little body in the grave : 

" ' What thou sternly calFst the corse, 
Ah, to me, my child is there I 
Where is body, there is soul: 
These apart I cannot keep, 
Each is unto me the whole; 
Alf beneath the snow asleep 
Is my very Alf in heaven.' " 

The Hindu is not likely to make this identification. The 
"^dy of his lost friend is burned within a few hours after death, 
^^d the ashes swept into the river and forever dispersed. There 
^8 no body left and no grave around which he may center his 
^Wghts of the departed. If he is to think of him at all it 
^unot be of his body and must be of his soul. The Christian 
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decks the tomb of his departed one with flowers : the Hindu in- 
stead performs an annual Shraddha ceremony to the spirits of 
those gone before. 

But there is, I believe, one further reason for the greater 
strength of the Hindu faith over the Christian, and that is 
to be found in the contrast between the two conceptions of im- 
mortality. In the Christian view the soul's survival of death 
is essentially miraculous. The soul is conceived as coming into 
existence with the birth of the body, and the thing to be ex- 
pected is that it should perish when the body perishes. This 
is prevented through the intervention, so to speak, of God, who 
steps in and rescues the soul and confers upon it an immortality 
which, left to itself, it could never attain. Thus it comes about 
that when the idea of supernatural intervention has been gener- 
ally discarded, and even the belief in God as an active force 
outside of nature has been weakened — as is the case all over 
western Christendom — there is little left to support the belief 
in the continued existence of the soul after the death of the 
body. In India all this is changed. The soul's inunortality 
has there never been thought dependent upon any supernatural 
interference or miraculous event, nor even upon God Himself. 
There are atheistic philosophers in India, but they are as 
thoroughly convinced of the eternal life of the soul as are the 
monist and the theist. For in India the soul is essentially im- 
mortal. Its eternity grows out of its very nature. It did not 
begin to be when the body was born, and hence there is no 
reason to expect that it will cease to be when the body dies. 
Existence is a part of its nature. If you admit a beginning 
for it, you put it at once out of the class of the eternal things, 
and are forced to hang its future existence upon a miracle. But 
for the Hindu " the knowing self is not bom ; it dies not. It 
sprang from nothing; nothing sprang from it. It is not slain 
though the body be slain." ^® 

But while it is hardly to be questioned that the belief in im- 
mortality is less widespread with us than it is with the In- 
dians, it would be a great mistake to regard it as a secondary 

28 Katha Upanishad I. 1.2. ( S. B. E. Am. Ed., New York, Chriatian 
Lit. Co.: 1897.) Vol. I, Part II, pp. 10-11. I have disrii»*«ed thia quea- 
tion at greater length in my ** India and Its Faith," pp. 105-07. 
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and unimportant part of Christianity as Christianity is actually 
believed and felt and lived to-day. Christianity, like Hindu- 
ism, has always considered faith in- immortality one of the es- 
sential aspects of religion. Not all historical religions have 
done this. The Old Testament made little of personal im- 
mortality, as did also the classical form of Paganism, while 
orthodox Buddhism of the." Southern" type seems to deny it 
altogether. But Christianity has persistently and steadily put 
its emphasis upon this larger human hope.^® And if we base 
our judgment as to what Christianity believes not on the ag- 
gregate of persons who inhabit Christendom but upon those 
Christians whom popular thought singles out easily as religious 
people, we shall find that the hope of eternal life is still one 
of the essential and characteristic elements of Christianity.*® 
The difficulties in the conception which I have pointed out are 
undoubtedly present, and the faith of many Christians is plainly 
weaker because of them. Yet in spite of tliese things faith in 
immortality is still a living and most important part of the 
Christian conviction. 

I am aware that this is not the opinion of all who have studied 
the subject. Thus Dr. G. Stanley Hall writes : " As to tm- 
mortalUy in the orthodox sense of the word, if men really be- 
lieved that there was another life vastly better and more desir- 
able in every way than this, the world would soon be depopu- 
lated, for all would emigrate from it, unless fear of the mere act 
of dying deterred them. At least all the strong and enter- 
prising souls would go. But in fact even those surest of Heaven 

29 Professor T. C. HaH is so struck by this contrast of Christianity to 
Judaism that he attributes the emphasis on immortality to the Egyptian 
influence which came in by way of Egyptian-Christian monasticism in the 
early centuries of our era. (See his "Ethics within Organized Christian- 
ity." New York, Scribner's: 1910, pp. 216-17.) But surely one has only 
to read the history of the early church — or for that matter The Book of 
the Acts — to see that the enthusiastic emphasis upon the future life long 
antedated this Egyptian influence. 

30 The figures from Schiller's questionnaire do not in the least refute this 
view. For though the general impression which his results give is tha^ the 
community is relatively indifferent upon the question, it must be remem- 
bered that only a small proportion of his respondents were what one would 
caU essentially religious people. They were representative neither of the 
community at large (the proportion of the scientific class being much too 
high) nor of modem Christianity. 
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stay here to the latest possible moment, and use every means 
at their disposal not to graduate into the Jenseits, even though 
their lives in this world be miserable. Does not this show 
that belief in post-mortem life is a convention, a dream- 
wish ?"»i 

The fallacy of the argument used in this quotation is p^ 
sumably plain enough. The fact that people do not commit sui- 
cide is no proof that they do not believe in a future life ; it sbo^ 
merely that the instinctive impulse for self-preservation, eci^' 
bined with the reiterated teachings of the Christian Church t^*^ 
suicide is a great sin, has strength enough to keep those ^^^^ 
believe the other life is best still on this side, until it is O^^^ 
will to take them. But aside from this psychologically so'^^ 
explanation of the matter, and even if we were dealing with ^"^f 
(psychologically quite impossible) cold intelligences that Pi 
dent Hall for the moment seems to believe in, the utmost 
his test proves is that religious people prefer one life at a tii 
that no matter how fair the next life may prove to be, they 
fer to postpone it till the hour comes and they are ripe for i1 

The question of the intensity of belief in what Dr. Hallj 
characteristic phrase, calls the " postmortem perduration of 
sonality," ^^ is not to be settled in so simple a fashion, 
many indifferent people it may be what Dr. Hall calls it — 
kiosk in Kamchatka, which believers have invested somethinj 
and fitted out with such comforts as they can " — " better fi: 
years of earth than a cycle of Heaven." But for many a 
ligious soul — and for many more of them than Dr. Hall e^^^J^' 
dently supposes — the hope of the eternal life is someth^^ "^^^ 
truly vital and fundamental, something too sacred and profou-^'-^" 
to be treated intelligently in Dr. Hall's flippant phrases. . 

may be that my experience is untrustworthy, but certainly ^""^^^ 
has been my observation that among religious people the hoc^^P^ 
and belief in a future life are very central to their religic^^^"* 
The results of my questionnaire show the same fact, if they e:=— ^^ 
be trusted to show anything at all. Among one hundred a' f" 
forty-seven respondents, one hundred and thirty-one believed ^ 

31 " Thanatophobia and Immortality," Am. Jour, of Psy., for Octot^ ^^f 
1916, p. 679. 
S2 << Educational Problems," Vol. T, p. 144. 
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a future life, as against sixteen who were agnostic. Of fifty- 
seven respondents to a question concerning the growth or decay 
of the belief, forty-five insisted that their faith in immortality 
was increasing, seven noticed no changed, and five found a de- 
crease. I should claim no value for those figures were it not 
that I believe my respondents to have boon fairly representative 
religious people, and that the tone of their answers is quite in 
accord with what the figures indicate. The faith in immortal- 
ity may be less wide-spread than the belief in a God, though this 
is doubtful. Leuba's figures would, in fact, indicate the con- 
trary. All the different classes of American scholars whom he 
investigated, except the psychologists, were found to include a 
larger percentage of believers in immortality than of believers 
in a personal God.** Whether this be true of the majority of 
mankind or not, certainly there is one sense in which the belief 
in immortality means more than the belief in a God. It is less 
a matter of theory and, when strong, is more personal and prac- 
tical in its nature. It is far from being merely the continua- 
tion of a childish superstition, but, like the belief in God when 
this is normal, it changes and grows with the growing mind. 
My respondents may have exaggerated the increase of its 
strength with their maturing and advancing years, but their 
testimony is, I believe, trustworthy in so far as it indicates 
the steady increase of value that this faith has for life. To 
the religious man and woman this hope-faith boconies increas- 
ingly a part of his existence, a secret source of new courage and 
strength, as the years go by. 

It is this essentially pragmatic value of the belief in immor- 
tality that I would stress in closing this chapter. As the be- 
lief in miracles and special answers to prayer and in the inter- 
ference of the supernatural within the natural has gradually , 
disappeared, almost the only praymaiic value of the supernat- 
ural left to religion is the belief in a personal future life. In 
many advanced religious circles the Absolute is climbing the 
throne of Jehovah, and the idealistic universe which has taken 
the place of the old one, when examined closely turns out to be 
just the materialistic universe with a new set of labels. In 

83 Op. cit., Chap. IX. 
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such a world only a minimum of pragmatic value is left to 
" God," and only the belief in human immortality remains 
from all the ancient faith which taught that the religious uni- 
verse was really different and had appreciably different conse- 
quences from the non-religious one. 

If we should affirm with Hoffding that, from one point of 
view at least, " the essence of religion consists in the conviction 
that value will be preserved," ®^ then surely the belief in human 
immortality would be found very central to it. In a very real 
sense, moreover, one may say that this faith is psychologically 
deep-rooted and psychologically justified. For it is based on 
the clear apprehension of a great truth and a great postulate. 
The truth is that value and conscious life are correlative terms, 
and that each is impossible without the other. The postulate 
is that the spiritual life is different in kind from and esseis^' 
tially independent of the world of matter and its laws ar=^^ 
operations. Intimately intermingled the two are, but the b^^'^^ 
man spirit has always insisted that they are not identical, ^^^"^Ay 
demanded that they shall not be utterly inseparable. The fai -^'\',^ 
in the immortality of man's spirit is the great expression of th^^ 
postulate, and of the inherent idealistic demand of human n M^^^ , 
ture that the values of the universe shall not wholly perisl^ ^ , 
In one sense, therefore, this faith is even more fundamentally * ^ • 
human — as it has in fact been more wide-spread both in spac^ ^ . 
and in time — than the belief in a personal God. For it r ^ ^ 
essentially humanity's belief in itself, its faith in the higbe«'^>^^^ 
form of the spiritual life that it has known. The particul^ ^-^^^^ 
forms of this faith have varied with man's changing circunra^-p-^ini' 
stances through the ages and inevitably will vary. But tif :^ the 
fundamental demand for the continuance of conscious and i^ ra- 
tional life, somewhere and somehow, will pretty certainly Ifc Mlast 
as long as men have ideals and hopes and continue to take aii^^Bny 
attitude toward the Determiner of Destiny. 

84 " The Philosophy of Religion," p. 14, et p<i88%m. 



CHAPTEK XII 

THE CULT AND ITS CAUSES 

For one whose knowledge of public worship is limited to 
'hat goes on of a Sunday in his own Protestant meeting-house, 
: is hard to understand what can be meant by the jyroblem of 
worship, or how there can be anything puzzling about it. It is 
11 so simple and natural that the church-goer only wonders why 
ny one stays at home; while the man at home is usually too 
usy with his Sunday paper to ask why any one goes. Church- 
oing, either on our own part or on the part of others, is one 
f those commonplace, customary things which, unless our 
ttention has been especially drawn to them, we take quite for 
ranted. But put your average church-goer (or your average 
ome-stayer) on a ship and pack him off to the East; land him 
t Calcutta near the Kalighat, or lead him inland to some tem- 
le on a hill-side overlooking a secluded village; and religious, 
orship will no longer seem to him quite so self-explanatory, 
he drums are beating violently, as he approaches, and wild 
usic of strange sorts is issuing from the equally strange build- 
ig before him. He is admitted (after he has taken off his 
ices) and beholds a sight as extraordinary as is the noise that I 
Kjompanies it. On the walls of the rooms are hideous im- 
^3, carved in stone and daubed with red paint, one represent- 
ig a monkey, one a creature with a fat human belly and an 
ephant's head, each with an offering of yellow marigolds be- 
)re it ; while in the most prominent place is a stone pillar, 
mnded off on the top, wet from the pouring of much Ganges 
ater, bedaubed with spots of paint, and surrounded with green 
aves, uncooked rice, a few coins, and more yellow marigolds, 
here are two priests in the corner, beating tom-toms, and by 
le pillar stands a third, daubing it with more paint, pouring 
ater over it, placing leaves upon it, and all the while mum- 
ing words, — many of them mere repetitions of names — to 
lich BO one seems to listen. The noise becomes louder, and 
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the old priest seizes a lighted lamp and brandishes it about i" 
front of the much-bedaubed pillar, while the audience follow 
his motions with obvious excitement ; and at the close of the 
hocus-pocus he distributes to them some of the rice which ba* 
been collected at the foot of the sacred object. The perfott^' 
ance has been utterly unintelligible to our visitor, but the vo^'^ 
astonishing thing about it all is the attitude and aspect o£ ^^' 
worshipers. For worshipers they indubitably are, Somi^ ^ 
them have been standing, some kneeling, some prostrates ^ 
their faces. Each one has made an offering before th^ ^ 
drenched pillar or at the feet of the grotesque figures on 
walls, iand though some seem indifferent, many give unmi^^^^ 
able signs of reverence, and a few show in their faces, as l^^ * 



start homewards, that they have found in that preposte^^^^ 

transaction the same sort of inner treasure which our Protesr^ ^ 

church-goer has occasionally carried home with him on a ^^^ 
day from his American meeting-house. ^., 

" What under the sun do these people get out of this deviC 
performance ? " asks our friend. " Why do they go throi ^ 
these absurd actions? How did the thing ever start and 
do they keep it up ? " 

If our friend continues his travels he will see stranger thii 
than these — candles, bells, incense, bloody animal sacrifi< 
communal eating of sacred food, repetition of lengthy formult^ ^ 
twisting of fingers and wriggling of limbs, elaborate ceremonii ^ 
of purification, imitation of the actions of animals, obsccM-'^-^ 
rites, wild dances, painful self-torture. And as he travels mo^^^ 
widely he will find many of these strange performances repeat^ 
by religion after religion, in continent after continent.^ I 
on returning home, out of curiosity he goes (probably for th^^ 
first time) to the little Catholic Church around the corner, Itl 
will find again the candles, the bell, the images, the incense, t\f^ " 
muttered words, the twisted fingers, the conmiunal meal — an 
again also the reverence, the elation, the comfort, the inner 
ward of the worshipers. Such experiences as these may thro>^ 
a new light even on his own Protestant " service." If insteat 



1 One will find an interesting (though quite incomplete) table illuatratir'^^ 
of this striking recurrence of seemingly improbable observances in W. 3- 
Stover's "India: A Problem" (Elgin, 111., Brethren Pub. House: 1903 >, 
pp. 165-168. 
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)f coming from Asia, he had come from Mars, and had never 
leen any form of cult, how (he may now ask himself) would he 
lave been affected by the Sunday doings which he has always 
aken for granted ? Is it not a bit surprising that once in every 
even days a great city should stop its work, and that half the 
K)pulation should turn out in their best clothes to hear one of 
heir number read from a big book passages which most of them 
ave long known almost by heart, that they should partake of 
read and wine together, and (most astonishing of all) that 
bey should all shut their eyes and listen while the man in the 
lulpit talks to some one who obviously is not there ? Why do 
lie people do these things ? What is it all for ? How did the 
ustom ever originate and why does it continue ? 

The question last suggested is obviously a double one. Doubt- 
ess some of the psychological factors at work in both the origin 
nd the continuation of the cult have been identical ; yet origin 
nd continuation are in one sense separate facts and each needs 
ts owTi explanation. Many an institution has ceased to exist; 
7hy does religious cult, or public worship, still continue ? The 
isychological explanation for each of these things, — so far as 
ne can find any explanation for them — must, like other ex- 
planations, be of two sorts, causal and functional. We must, 
hat is, seek to discover what are the influences external to the 
ult itself, which helped originate it and which tend to preserve 
t, and also what are the functions performed by the cult in the 
ife of the individual and of societv which have made it so 
aluable to generation after generation that the race has never 
een willing to give it up, but has clung to it, sometimes pas- 
ively, often passionately, but always tenaciously. 

Whatever may be the true theory of the origin of cult, it 
eems to be pretty plain at any rate, that one of the theories 
lost commonly held not long ago must be given up. This 
/as the view that man, starting v^^ith a belief in supernatural 
pirits, devised or hit upon various ways of placating their 
nrath and of gaining their favor, and that these more or less 
eliberate methods, arising subsequent to religious belief and 
ependent upon it, formed the origin of cult. " A sentiment 
f kinship with the superhuman powers," wrote Professor 
'iele, " as well as a sense of entire dependence upon them, im- 
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pels the religious man to seek communion with them, or at 
least to enter into some kind of relation towards them, and to 
reestablish such communion when he thinks it has been broken 
off through his own fault. From this impulse spring all those 
religious observances which are usually embraced in the tern 
worship." ^ Something not very different from this seems also 
to be the view of Tylor, who explains the various forms of the 
cult on the basis of a preexisting animism.* Such an hy- 
pothesis has the merit of simplicity and in fact it was, seem- 
ingly, its simplicity rather than anything decisive in the evi- 
dence that suggested it in the first place. It owes its origin 
to a period, only a few years behind us, when the social nature 
of religion was but partially understood, and when (in spit^ 
of rapidly accumulating anthropological evidence) much greater 
confidence was felt than we feel to-day in the powers of a prio^ 
cogitation to think out the nature and origin of religion fr^^ 
what must have been the mental state of the lonely indiviJ"^' 
Although contemporary investigators arc far from agreeJ- 
the various questions relating to the origin of religion anc^^. 
cult, two things seem fairly well established : first, that cult ^ 
not arise subsequent to belief, but in close connection witt:^^^ 
if indeed it was not the older of the two; and also that ^^ 
was not merely an individual but chiefly a social produ^^* 
Over thirty years ago W. Robertson Smith pointed out the cC ^ 
relation between a seemingly individual rite, namely sacri 
(in at least one of its forms), and that most central social t 
the communal meal.^ More recently Dr. Irving King, 

2 " Science of Religion," Vol. II, p. 127. 

8 See his "Primitive Culture" (Fourth Ed. London, Murray: II 
Vol. II, Chap. 18. 

*Thi8 is well expressed by Professor Toy: "In early man ther^i^' 
little individuality of thought and of religious experience, and there ia^ 
observable difference between public and private religious worship. C» — ; 
monies, like language, are the product of social thought, and are th» 
selves essentially social." ( " Introduction to the History of Religid^" 
Boston, Ginn: 1913, p, 40.) The subject is dealt with at some len 
by Dr. F. G. Henke in his " Study in the Psychology of Ritualism " ( 
versity of Chicago Press, 1010), who argues at length against the distl 
tion (maintained by Brinton and others) between individual and 
rites, maintaining that all rites are social. (See, especially chapteri 
and 2 of his monofrrapli.) Tlie question at issue in Dr. Henke's 8t«- "^' 
seems hardly worth much discussion hs it is largely a matter of ter.^^^ 

6*'lhe Religion of the Semites." See especially Chap VIII. 
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fessor E. S. Ames, and Dr. F. G. Henke have proi)Osed a theory 
of the origin of cult which generalizes the suggestion made by 
Robertson Smith, and certainly does, at last, full justice by 
the social aspect of religion. According to these writers, the 
various ceremonies of the cult grow out of social activities, per- 
formed by the group in unison or cooperation, these social 
ictivities themselves having their origin in practical needs and 
"undamental instincts. " The forms of social life," writes Pro- 
•essor Ames, " are determined in their main outlines bv reac- 
ions upon the environment under the stress of the nutritive 
ind sexual impulses. These forms of social life — occupa- 
ions, relations of the sexes, various ceremonials, and folk- 
vays — tend to become fixed, and to secure themselves against 
jhange by many natural safeguards." " Religion in its first 
'orm is a reflection of the most important group interests 
hrough social symbols and ceremonials based upon the activi- 
ies incident to such interests." ® Dr. King expresses the same 
bought. " The religious acts are themselves an organic part 
►f the activities of the social body. They are, in fact, social 
cts. Under certain circumstances, customs become religious, 
ir acquire religious values. It may be said that religious prac- 
ices are social habits specialized in a certain direction." ^ To 
he practical and vital group activities which Professor Ames 
egards as the source of cult, Dr. King would add such further 
afluences as the play impulse (which may well account for the 
ance) and even various chance occurrences, too obscure and 
aried for further analysis. But diverse as are these sources, 
hey are all social, and require no antecedent religious belief to 
ccount for them. " If a social group tends naturally to ex- 
press itself in various practical ways and in various social and 
»layful forms, then that process which is seen to consist of one 
r more of these natural methods of activity does not require 
he introduction of any additional explanation, such as an 
original religious motive. A social group is sure, in any case, 
o have its practical problems, its sports, and its festive occa- 

• *• The Psychology of Relifrioua Experience," pp. 51 and 49. Dr. Henke 
iddB the inBtincts of fear and an^er to the list of original sources of the 
ite — though on questionable grounds. Op. cit. Chap. III. 

T"The Development of Religion," p. 88. 
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sions; we may more easily comprehend how these phases of 
action could be productive of a consciousness of higher values 
than that these values might have been given offhand, that is, 
that they should possess no antecedents or natural history." ® 

It would be a mistake to regard this theory of the social 
origin of cult as completely refuting the older view of Tiele 
and Tylor ; for undoubtedly a very large part of the ceremonials 
of all developed historical religions is due to some more or less 
explicitly formulated belief. On the other hand, the origin 
of the very earliest and most primitive cults is pretty certainly 
to be sought among the social activities of primitive groups, 
such as those suggested by Dr. King and Professor Ames. I 
can hardly feel, however, with Professor Ames that when we 
have discovered the source of group activities, we have answered 
the question as to the origin of cult. " It would be no exa^era- 
tion," he writes, " to say that all ceremonies in which the whole 
group cooperates with keen emotional interest are religious, and 
that all religious acts are distinguished by this social qual- 
ity." ® Such a view makes no distinction between religious 
ceremonial and any other emotional group activity, such as the 
war dance. Dr. King sees that some distinction is here required^ 
but though he labors it through several pages in an atteinp\; 
to discover what this distinction may be, nothing very definite 
emerges. ^^ Professor Ames's failure to distinguish religior^^aa 
ceremonies from other social ceremonies is in fact, for hi"^ 
quite inevitable, since he makes no distinction between the '^ 
ligious and the social as such. As we saw in the first ch --^^ 
ter, he defines religion as " the consciousness of the highest 
cial values," making it identical with early group feeling 
late social morality. Hence he is under no obligation to 
plain how the purely social activities of primitive societ 
came to be diiferentiated into religious cult. They never 
so diiferentiated, since to be social is to be religious. 

For us, however, who have a different view of religion, 
such simple solution of the problem is permissible. Relig 
in our view is not merely the consciousness of the highest 



8 Op. cit. p. 102. 
»0p. cit. p. 72. 

10 Op. cit. Chap. V. See also his " The Differentiation of the ReHg»- ^"* 
Consciousness," Psy. Uev. Monograph Supplement for January, 1905- 
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values, but an attitude toward the Determiner of Destiny ; and 
it is exactly the religious part of the cult ceremonies which 
Ames and even King have failed to explain. The external part 
of the most primitive cult — so much as an onlooker might see 
and describe — may well enough have arisen in the way sug- 
gested by them; but how was the relation established in the 
minds of the participants, or in the mind of the group itself, 
between these activities and the Determiner of Destiny? 
Whence came into the cult that cosmic sense which (if our 
view be correct) must somehow be connected with an act if that 
act is to be genuinely religious ? 

The most influential group of modern writers on the so- 
ciological aspects of religion — namely M. Durkheim and his 
followers — will answer this question by insisting either that 
there is no truly cosmic sense connected with primitive reli- 
gious cult, or that what passes for such is in reality simply a 
feeling for the social group. This is not the place for a lengthy 
c3iscussion of this question, and I must content myself by point- 
ing out that Durkheim's view stands or falls with the proposi- 
'tnon that " Nature as such cannot inspire religious emotion." \^ 
H)r. Goldenweiser (to whom I owe this formulation of Durk- 
iaeim's position) points out, in refutation of this view, that 
' our familiarity with man, modern, ancient, and primitive, 
eaves no room for doubt that at all times and places man was 
ongly susceptible to the impressions produced on him by the 
enomena of nature, and that such impressions assumed in . 
is consciousness the form of quasi-religious sentiments." ^^ v 
^VVe have, in short, no conceivable reason to suppose that the 
arliest men were merely social ; that while enormously sensi- 
ive to the influences of their fellows and the group they were 
ntirely obtuse to the tremendous forces of nature. Doubtless 
interpretation which the individual gave to these forces was 
etermined for him in large part by the attitude of the group ; 
ut that the group itself and all its members had an attitude 
"toward a non-human and non-social source of power is hardly v/ 
"^o be denied. It is, moreover, becoming increasingly probable 
^kat the earliest form of this cosmic sense (if so I may call it) 

11 " Religion and Society. A Critique of Emile Durkheim's Theory of 
the Origin and Nature of Religion." Jour, of Phil, XIV (March, 1917), 
1>. 116. 
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>les one finds that they fall into two divisions, which indeed 
ihade into each other but are yet sufficiently distinct. One of < 
.hese classes of activities takes cognizance only of the forces J 
>f human society; the other is not merely social (in this sense) 1 
but has some more or less obvious reference to the non-human 
force — orenda, mana, or what you will — which we have been 
discussing. Plainly enough the public ceremonies of all the 
more developed races are susceptible of such a division (that 
is if we substitute '' the Divine " for " mana ") ; but even 
among the most primitive peoples known to anthropology this 
distinction is still fairly clear. Thus the Intichiuma cere- 
monies of the Central Australians (the purpose of which is to 
secure the increase of the tribal totem) are permeated with 
ideas of manaj while the ceremonies connected with the knock- 
ing out of teeth, etc., and a large part of the rites of initiation 
ire purely social and have no reference to anything or any 
>ower outside of the human circle.^** What is true of Austra- 
iaii initiation ceremonies holds even more completely of initia- 
ion ceremonies in many other parts of the world. The " pu- 
►erty institution " and the rites celebrated on the admission of 
ovith into it are found among widely scattered peoples; and 
bough here and there some magical or religious element has been 
ntroduced, the central part of the custom is obviously purely 
ocial, with no reference to any non-human influence.^*^ Sev- 
ral other group activities or ceremonies (such as certain forms 
f the dance) might be mentioned which, from earliest times, 
ave been quite distinguishable from those social activities 
ossessed of extra-human significance. Not all ceremonies, 
herefore, " in which the whole group cooperates with keen 
motion,^' can (from our point of view) be called religious. 
V.nd the truly religious ceremonies thus owe their origin to two 
^uite distinct influences, — (1) the social sense, and (2) the 
feeling for a power which is neither social nor personal. The 
external form of the cult may, to be sure, in some cases, be 
^ne ahnost exclusively to the practical activities of the group; 

/T \C™ni'"'* ^'"^^' **^^« N^ative Tribes of Central Australia" 
/liondon, Macmillan: J899> ri,«,,_ „t i-tt o«j x-t» 

^une whole subjoct 7- • » ^*- ^^' ^" I V^ « *. *.r'e 

Mmitivo Secret Z ■ f. ^®" Pfeaented in Professor Huttotj •WebsteTe 

'pPcl^vTlLlTnT:'' ^^'^ ^•'"'' ^^'•^"'"laD: lOOBV See ^ 
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the inner meaning of the activity, both for the individual and 
for the group as a whole, will be changed when the perform- 
ance in question comes to be used as a means of obtaining 
viana, or of influencing in some way its action. 

The particular forms of the cult in this, its earliest phase, will 
of course depend in part upon the social activities from which 
it arises, in part upon the local ideas of mana which will vary 
from tribe to tribe. Each new rite, moreover, that is added as 
religion develops will owe its explanation to some new belief 
or to some old social custom, while many a myth will grow up 
to rationalize ancient ceremonies which originated long before 
the stage of myth was reached. Thus faith and cult will mu- 
tually influence each other. For each of the strange details 
of cult referred to on page 256 and others like them, special 
local explanations must be sought; but the fundamental prin- 
ciples at work in the origin of cult, though variously applied, 
will be everywhere the same. 

At the earliest level of culture there plainly can be, for us, 
no distinction between religious ceremonies and magic rites; 
what we have been describing is the matrix out of which both 
grew.^^ As the social group advanced to higher levels of in* 
telligence, religious conceptions developed, and the impersonal 
force was supplanted or supplemented by supernatural spiritual 
beings who themselves possessed great stores of mana; and hand 
in hand with these developing ideas the old ceremonies slowly 
changed and took on new meanings. In these higher stages of 
religion (whether animistic, polytheistic, or theistic), religious 

i« This view is admirably presented and defended by Dr. Hartland, ^ 
his illuminating book, "Ritual and Belief," (see esp. pp. 26-89). Profes- 
sor Wundt's view differs from this more in terminology than in essence. 
For him there was a pre-religious stage, which he gives over to magic; "^^ 
its character does not greatly differ from what I have been describing. |"* 
development of the cult from this earliest phase to religious ceremoni*' 
in the full sense of the word was marked, according to Wundt, by three 
gradually emerging characteristics: (1) "die Gebundenheit an eine eng*^ 
Oder weitere Gemeinschaft " (a characteristic which, in our view, »* 
possessed from the beginning), (2) "der umfassendere, die allgemeinsten 
von der beginnenden Kultur getragenen Lebensliedurfnisse in sich schlies- 
sende Zweck der auf die Gewinnung fibermeschlicher Wesen gerichteten 
Handlungen," (3) "die Beziehung der Kultushandlungen nach iireo 
Motiven wie nach ihren Gegenstilnden auf eine fiberainniiche Welt" f"V5l' 
kerpsychologie," Vol. II, Part III [i. e. really Vol. V]), pp. 595-602. 
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cult, though still more or less closely intertwined at times with 
magical rites, is at last fairly distinguishable from magic; not 
indeed because it is social and magic individually ^^ (for the very 
opposite is often the case), but because the religious ceremony 
seeks to gain its end through the assistance of the spirits or 
gods, while magic aims at its goal through no such indirect 
channel, but by the immediate control of the mysterious powers 
of the universe.^® In other words, as our definition of reli- 
gion suggested, the religious attitude is always in some faint 
degree social, whereas the attitude of magic may be purely 
mechanical. 

So much for the general principles underlying the origin of 
cult, — a problem which belongs rather to anthropology than 
to the psychology of religion. We turn now to an investiga- 
tion much more germane to the general subject of this book — 
the question, namely, of the retention and continuation of re- 
ligious ceremonies and public worship. Why, we ask, has reli- 
gious cult, begun in the dark days of man's early ignorance, 
been continued into our own time, and by what forces of hu- 
:tnan nature are we to account for the modern man's adherence 
to it? 

The answer to this question must take into account both the 
clausal action of external influences upon the retention of the 
d'ult, and the function performed by the cult which makes it 
desirable and desired. Prominent among the former must be 
:reckoiied the tremendous and unescapable influence of custom 
^nd of habit. From the earliest times the social group has 
seen to it that the individual should perform the approved 
«tualistic acts. The word custom, in fact, fails to express the 
:force of the influence which society here brings to bear upon 
its members. " Ritual," says Sumner, *^ is not easy com- 

iT This is the theory supported by Hubert and Mauss ( ** Th^orie G^ncrale 

<ie la Magie," L'Aiin^ Sociologique 1902-03); Durkheim ("Elementary 

Forms of the Religious Life," Book I, Chap. I ) ; Jevons ( " Introduction to 

Xhe Study of Comparative Religion," Lecture III ) ; King, ( " Development 

ol Religion," Chap. VII). 

»*Thi8 view is held by Hartland (op. cit. pp. 85-89) and Lcuba (op. cit. 
Cbaps. Ill and VIII). McDougal makes the essential distinctive one of 
psychological attitude: "the religious attitude is always that of submis- 
sion, the magical attitude that of self-assertion." ("Social Psychology,** 

O. 306 nntP. ) 
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pliance with usage; it is strict compliance with detailed and 
punctilious rule. It admits of no exceptions or deviations.'' ^^ 
Although the influence of society upon the individual in matters 
of belief has been very considerable, it has been but slight in 
comparison with the compelling force it has almost invariably 
exerted to insure the observance of the rite. The Greek phi- 
losophers as a rule might believe what they liked; but the 
religious observances of their land they carried out like every 
one else, and, in fact, they seem hardly to have conceived the 
possibility of refusing to do so.^^ The force of social disap- 
proval stamped upon any offender against the recognized forms 
of religious behavior in all ancient and many modern societies is 
as irresistible as the veto which our own society puts upon the 
indecent custom of the eating of dog flesh.^^ Something dis- 
tantly like it is experienced when in war time some one con- 
scientious pacifist, alone of all the community, refuses to dis- 
play the flag. 

19 " Folkways/' (Boston, Ginn; 1907), p. 60. 

20 " Aristote ne profcssa pas un moindre respect que Socrate et que 
Platon pour la religion traditionelle. Poser la question de savoir 8*11 
faut ou s'il ne faut pas honorer Ics dieux de la cit^ lui parait aussi strange 
que de demander si la ueige est blanche; celui qui ose la soulever m^rite li 
bastonnade tout aussi bien que celui qui discute sur I'amour filial." 
( Louis, '* Doctrines Religieuses des Philosophes Greca." — Paris, Lethiel- 
leux; 1909 — p. 150. See also pp. 154-55, and Arst. Topiea VI 105.) 

21 Cf. Boas, " The Mind of Primitive Man," Chap. VIII. ** Supposing ' 
an individual accustomed to eating dogs should inquire among us for 
the reason why we do not eat dogs, we could only reply that it is not 
customary; and he would be justified in saying that dogs are tabooed 
among us, just as much as we are justified in speaking of taboos among 
primitive people. If we were hard pressed for reasons, we should prob- 
ably base our aversion to e«ting dogs or horses on the seeming impropriety 
of eating animals that live with us as our friends. On the other hand, 
we are not accustomed to eat caterpillars, and we should probably decline 
to eat them from feelings of disgust. Cannibalism is so much abhorred, 
that we find it difiicult to convince ourselves that it belongs to the sA^ie 
class of aversions as those mentioned before. The fundamental concept oi 
the sacredness of human life, and the fact that most animals will not 
oat others of the same species, set olf cannibalism as a custom by itselfi 
considered as one of the most horrible aberrations of human nature, i" 
these three groups of aversions, disgust is probably the first feeling in our 
minds, by which we react against the suggestion of partaking of these 
kinds of food. We account for our disgust by a variety of reasons, ac- 
cording to the groups of ideas with which the suggested act ii asaocitted 
in our minds." 



THE CULT AND ITS CAUSES 267 

But not only does society, especially in its less sophisticated 
stages, demand conformity to the approved cult; the individ- 
ual human being, even when withdrawn from social influetfce, 
finds the adoption and crystallization of some form of ritual 
both natural and almost unavoidable. This is due of course to 
the law of habit. Whatever we do several times we tend to 
repeat in the same fashion. We dress and undress in the same 
way day after day; in putting on our coats one of our arms 
invariably takes precedence, as of sacred right, over the other ; 
in all the minutia3 of our daily life the established paths of the 
nervous system determine the order of our doings. So it is 
inevitably with our religious reactions. Given a man with re- 
ligious beliefs and emotions and let him rebel against ritual as 
much as he likes, he will throw off the traditional forms only 
to invent and follow out a new ritual of his own. If the reader 
has ever regularly said " Grace " at meals, or has observed the 
procedure of those who do, he knows how quickly the " bless- 
ing," even in the most ultra-Protestant families, becomes a 
rite; how almost inevitable it is that the most obstinate effort 
at spontaneous and varied expression yields at last to the adop- 
tion of some approved and habitual form of words. The same 
phenomenon is noticeable in our most Protestant and anti- 
Htualistic churches. Stanton Coit has pointed out that even 
the religious service of the Friends, with their long silences, / 
Js a "most dramatic and eloquent ceremonial " ;^^ and Dr.*^ 
Henke writes : " The churches that started out with a lively 
protest against the dead ritual of the liturgical churches have 
inaTiifested a constant tendency to adopt definite forms of wor- 
ship. We may with propriety speak of the ritual of non- 
liturgical churches. The members of the worshiping group 
tihink it strange when the regular order of service is not adhered 
"to. They expect the singing of hjTuns, the prayer, the anthem 
\}y the choir, the announcements, the sermon, and whatsoever 
c*lse there may be, to follow the habitual order and adhere to 
Ciustomary usuages. Strange though it may appear, revivalism 
itself has been ritualized. In camp-meetings and revival meet- 
Xngs the methods and arrangement of services are the same year 
^ter year, and the group consciousness that is developed at these 

t2 <* National Idealism/' p. 317. 
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gatherings is no less in evidence than in primitive man's great 
ceremonial occasions." ^^ 

Thus it may come about that a given form of ritual is retained 
with little thought either of pleasing God or of aflFecting the 
audience, not merely as a result of habit but from the desire 
that things shall be done decently and in order, combined with 
the notion (due of course to habit) that the traditional way is 
the only orderly and decent way. Not only in religion but in 
various other activities many people feel a kind of duty toward 
form in the abstract. The New England house-wife considers 
it a moral obligation to keep all her rooms dustless, even though 
no one ever sees them ; it is a duty she owes to the house. Many 
a teacher has a feeling that each day the lesson must be prop- 
erly recited, — the approved form of words audibly pronounced 
in the class-room — no matter by whom and quite regardless of 
its effect on any one in particular. The reader could doubtless 
add many similar instances, and it is plain that in each case we 
should have an incipient but very real ritual, preserved for its 
own sake. 

The use of ritual is natural to man not only because it is 
forced upon him by society and because his own nervous system 
tends to act in crystallized forms, but also because it appeals to 
two of his primitive instincts. One of these is the instinct o^ 
gregariousness. Man is a social animal ; he cannot keep a\^^? 
from his fellows ; and to act in unison and cooperation with tb».^^ 
is one of his fundamental desires. Especially does he feel ^^^ 
pelled to perform in company with them actions which are ^ 
lated to his strongest sentiments. Hence the native satisfact ^^ 
in group expressions and patriotism and religion. The other ^° 
stinct to which I referred as helping to explain the hold ^ 
ritual upon human nature is the impulse for self-express- ^^^ 
(combined with the law of ideo-motor action). Whate^ ^'^ 
man believes and whatever he feels is bound to work it^^^" 
out through his nerves and muscles in some form of activi "^7* 
and for most men the form of action which is to exp^:*^^ 
their emotion will be something of which others may take note: 
it will be some kind of celebration. Not only do we have to ^^' 
press ourselves somehow ; nearly all of us like to express at least 

23 Op. cit. p. 87. 
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our more fervent emotions and beliefs in obtrusive forms. " I 
love anything ostentatious," exclaims one of the New Poets, 
with the naive truthfulness that has made them the enfants ter- 
ribles of our over-sophisticated modern life. For nearly all of 
lis find times when our inner feelings demand expression by 
something a bit primitive and sensuous. The delicate tints will 
not do for our flags ; and in national celebrations we want brass 
bands, drums, and fire crackers. Our religious emotions seldom 
express themselves so blatantly; but the strictest Puritan likes 
to hear the parson thump the desk, and most of us are fond of 
church bells and organ music, and have at least a sneaking in- 
terest in the smell of incense. The absence of a court and of 
a powerful aristocracy has, in Professor Stratton's opinion, 
been one of the causes for the simpler and more colorless ritual 
of Protestant and democratic America. " But," he adds, 
" after all, some violence has evidently been done to human na- 
ture that must be avenged. For the love of noble ceremony, 
cheated at its rightful place, appears in the tawdry ritualism 
of ^ fraternal ' bodies, which in America has had such an un- 
paralleled popularity. Here the staunch republican, renounc- 
ing the crown and pageantry of kings, can again rejoice in 
dazzling regalia and stilted phrase. The ceremonial side of 
these organizations shows an almost pathetic attempt to ap- 
jwase the natural craving for action unhindered, orderly, and 
gracious — a craving which in other countries finds its satis- 
faction in the scenes that go with military pomp, with royalty, 
and the service of great cathedrals." ^* 

In the early part of this chapter I tried to show that the 
external cult in its origin was not dependent upon religious be- 
lief of any explicit sort. While this is pro])ably true it is 
necessary to add that the particular forms of every cult and 
the continuation of cult in general are largely dependent upon 
explicit religious beliefs. Ritual and belief have influenced 
each other mutually for ages ; and in all the more developed re- 
ligions the kind of ritual which one finds is largely determined 
by the kind of God believed in. As religion becomes more 
self-conscious and more ideational, the attempt to influence the 
deity or to please him becomes more explicit. This is so obvious 

24 " The Psychology of the Religious Life," p. 150. 
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that it needs no argument nor illustration — although it is a 
fact astonishingly unrecognized hy many a contemporary an- 
thropologist and psychologist. You cannot fully explain the 
fact that people worship God without referring to the fact 
that people believe in God. 

So much for the more or less external causes which originated 
the cult, and have tended to keep it going. They have always 
had, and they still retain, a considerable strength. If they had 
been unsupported by other and internal influences, however, it is 
doubtful whether religious cult would have survived the infancy 
of man. What these inner forces are which have so strongly 
reinforced the practice of the cult we shall see in the following 
chapter. 



CHAPTER XIII 

HOW THE CULT PERFORM'S ITS FUNCTIONS 

The retention of worship both by the individual and still 
inxje by society is to be accounted for (as I have more than 
onL-o insisted) not only through the influence of relatively ex- 
ternal causes, such as those considered in the last chapter, but 
also by the function which worship itself performs. People 
continue to practice the cult not only because society insists 
and because they believe that their God is pleased by it, but 
also l>ecause they find it pleasant or profitable or both, in its 
immediate efi^ects upon themselves. This useful function of the 
cult loay be more or less explicitly conscious but in some form 
or other it is to be found in most stages of development, high 
or low. As we have already seen in another connection, it 
brings a sense of social solidarity which appeals to the gregari- 
ous instinct, and at the same time gives pleasant vent to the 
instinctive impulse for self-expression. But its chief function!, 
is to reinforce religion and thus to realize and conserve the ( ' 
values which religion mediates. The nature and relative im- 
portance of these values is a large subject, and for our present 
purposes we need only note that they consist chiefly in the moral 
control of life and in the production of a kind of peace, joy, 
and hope for which no other surety can be found. The cult 
aids in doing these things for the individual and for society by 
keeping religious beliefs lively and vivid, by stimulating re- 
ligious emotions, and in general by fastening the attention upon \ 
n^ligion in such fashion as to make it real and vital for the 
worshiper.^ 

1 A fact noted by Montesquieu in his " De FEsprit des Lois." — " Une 
religion chargde do lieaucoup do prati(iuo attache plus j\ die qu'une autre 
qui Test moins; on tient beaucoup aux choses dont on est continuellement 
occupy." (Quoted by Arnold in "The Preaching of Islam'* — New York, 
.Scribners: 1013 — p. 417.) The very great influence of both Hinduism 
and Catholicism upon their worshipers, due largely to the great detail of 
their ceremonial, bears out this observation. 
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The ways in which the cult performs its function of enliven- 
ing religious faith and feeling are various. One of the simplest 
and most direct of these consists in bringing to religion the great 
reinforcement of reality-feeling which comes from sensuous pre- 
sentation. We saw in chapter X how large a part the senses 
play in belief; how, in fact, sensation is the primitive source 
. and the ultimate test of the real. Now one of the things that 
\ the cult does, in both very primitive and very advanced stages, 
is to present to the worshiper's senses some object intimately 
connected with his faith, in such fashion that the object of his 
faith shall have almost the immediacy and concreteness and 
' tangibility of material things. The earliest example of this 
reinforcement of belief by sense perception is, of course, to be 
found in the direct cult of natural objects — trees, animals, 
streams, the heavenly bodies, " stocks and stones," ^ and other 
men.^ A development and elaboration of this nature worship 
is seen in fetichism. The psychological effect of the fetich 
upon the faith of the " heathen " is admirably shown in the 
following sentences from Nassau, a missionary who spent many 
years in West Africa : " The heathen armed with his fetich 
feels strong. He believes in it ; has faith that it will help him. 
He can see it and feel it. He goes on his errand inspired wit^ 
confidence of success. . . . The Christian convert is weak ^^^^ 
his faith. He would like something tangible. He is not su ^~" 
that he will succeed in his errand. He goes at it somewh-^ 
half-hearted and probably fails. . . . The weak ask the mP -M 
sionary whether they may not be allowed to carry a fetich on. 
for show." * Fetichism is a very wide-spead form of cult, ai 
the psychological function which it serves in lending reality fe« 
ing to religious ideas, and strength to religious emotion, is 
the bottom of many other religious practices which go by o1 
names. The churinga of the Australian Arunta ^ — pieces 



2 See my " Psychology of Religious Belief," pp. 47-50 ; also Fra»'L- — jzc 

"Folk-Lore in the Old Testament" (London, Macmillan: 1919), Vol . /; 

Part II, Chap. IV. 

3 The importance of the senses in man- worship in antiquity is no^.^[,/^^ 
Cf., for example, Wiedemann's " Religion of the Ancient Egyptians " ^ l^jj. 
don, Grevel: 1807), pp. 174-77. Frazer's "Golden Bough" (2nd Ed ^ 1^^. 
don, Macmillan; 1911) Vol. T, Chap. VIT. 

4" Fetichism in West Africa," (London, Duckworth; 1904), pp. l\^I13. 
• Spencer and Gillen, op. cit. Chap. V. 
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wood or stone inscribed with the design of the totem, and used 
ill most of their ceremonies — perform the same function as 
the fetich of West Africa. In the native temples of Samoa, 
according to Turner, there was " generally something for the 
eye to rest upon with superstitious veneration." This was not 
a fetich, nor was it regarded as the habitation of a God, but it 
was placed in the sacred shrine because a need was felt for 
some sensuous object in which one's faith in the unseen might 
find the needed support.® An example of this utilization of the 
senses among a much more intelligent people is to be found in 
the " Shintai " of Japan — objects such as a mirror or a sword 
which have become associated with the deity and whose use 
arose, according to Aston, out of " a greater necessity for some 
visible token of the presence of God." ^ In most of these cases 
the end actually subserved is not explicitly recognized as an 
aim by the worshiper; yet it is probably the function which it 
plays that, more than anything else, keeps the custom a'going 
from generation to generation. 

The purpose of producing a subjective effect on the mind of 
the worshiper rises to a more self-conscious level in the case 
of the Hindu officer " of great shrewdness and very fair educa- 
tion " with whom Sir Alfred Lyall was personally acquainted, 
and who " devoted several hours daily to the elaborate worship 
of five round pebbles, which he had appointed to be his Symbol 
of Omnipotence. Although his general belief was in one all- 
embracing Divinity, he must have something symbolic to handle 
and address." ® 

But the form of cult which most strikingly utilizes the sup- 
port of the senses is idolatry. The need of an idol is often 
taken as a matter of course. The Chinese women of Sze Chuan, 
quoted by Mrs. Bird Bishop, were " quite unable to un- 
dtTstand how people could pray ' unless they had a god in the 
room.' " ® No one who has, with any degree of intelligent 
sympathy, watched the practice of idolatry in its more earnest 
form, as for example in India, can have failed to recognize the 

« Turner, " Samoa " (Ix)ndon, Macmillan: 1884). 

T« Shinto, the Way of the Gods" (London, Longmans: 1905), pp. 70-7L 
*"A8iatic Studies" (2nd Ed., London. Murray: 1884), p. 10. 
^"Tho Yangtze Valley and Beyond" (London, Murray: 1900). Vol. I, 
^. .257. 
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real help which it seems to bring to many of those who make 
use of it. The Hindu widow who goes to the shrine of Mahadev 
with her little offering of yellow marigolds and Ganges water, 
and who, after placing the flowers before the lingam of the 
" Great God " and pouring the sacred water reverently upon 
it, pauses for a moment in silent prayer, goes out of the temple 
and back to her sad home and the weary monotony of her life 
with renewed hope and comfort. If there were no image pres- 
ent, if the temple were empty like a Protestant Church, would 
she find the same degree of comfort there ? With different up- 
bringing and education she might. With a different religion 
and a wider outlook she might. But then she would not be the 
woman of our illustration. Repugnant as idolatry seems to us, 
there can be no doubt that as a fact this Hindu widow, and 
many like her, finds a reinforcement for her faith in the sensu- 
ous presence of a physical object, — a reinforcement of faith 
which she at any rate, being what she is, could not find without 
it. Doubtless the " Great God," Mahadev, is present every- 
where ; but what is that abstract doctrine compared to the sense 
of the closeness of the deity and to the realization of his pres- 
ence which come to the poor soul when she sees the sacred symbol 
of the mystery of life directly before her, and when she poui 
her offering and lays her flowers upon this concrete object 
which the Great God has consented, for the moment and for hi 
sake, to take up his miraculous abode ? 

Presumably the majority of those who in the lower religioi 
make use of images have no thought of the subjective effect 
the image upon their own faith and feeling; while on 
other hand, thousands of relatively intelligent men continue 
practice with little belief in the supernatural quality of thC- 
image before them, chiefly because they find their religious sensMZ 
stimulated by the presence of a physical object which they hai 
from infancy been trained to associate with the Divine.^® 
very unintelligent Hindu whom I met in India showed me 
idols and told me they were not images of his gods but the v< 

10 " An image may be, even to two votaries kneeling side by side be 
•it, two utterly different things; to the one it may be only a aym 
portrait, a memento, while to the other it is an intelligent and active 
liv virtue of a life or spirit dwellin*: in it and acting through it" ( 
"Primitive Culture," Vol. II, p. 164.) 
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gods themselves. Another, rather higher in the intellectual 
scale, said to me, when I asked him about the image of Shiva 
which he was worshiping, " The image is not Shiva ; Shiva is 
in heaven. But 1 want to worship Sliiva, so I make a picture 
or image as like Him in appearance as I can, and then I pray 
to Shiva in front of it because it helps me to pray." By a 
third Hindu — this one a learned Bengalee Brahmin who gave 
nie a long dissertation on the religion of his country — the 
subjective aspect of the cult and its retention explicitly for the 
sake of its psychological effects, was clearly recognized and em- 
phasized. " The idol," he said, " is useful in aiding visualiza- 
tion and concentration. It is a sensuous symbol, just as the 
word G-O-D is. Both are symbols, one tangible and visible, 
the other audible; and both are helpful to our finite minds in 
standing for the Infinite. The man who worships before an 
idol in effect prays: * O God, come and dwell in this image 
before me for the moment that I may worship thee here con- 
cretely ! ' " " 

The need felt by less cultivated minds for something ob- 
jective, visible, tangible, about which to crystallize their re- 
ligious belief and feeling, is seen in the popular development 
f)f even those most subjective religions, Buddhism and Jainism. 
IFor some time, to be sure, after the death of the Founder, 
buddhism seems to have continued its almost cultless form of 
xt^ligion (though some form of ceremonial there was from 
the beginning) ; but archceological research shows that some- 
"where between the first and fifth centuries A. D. the use of 
images of the Buddha and the worship of them was introduced 
«nd became widely popular. ^^ So prominent a place do they 
Xold in the popular religion of Buddhists in all parts of the 

II Tt is, perhaps, of some significance in this connection that tlie 
^^arliest use of images in India seems to have been in the worship of the 
«")nc» VfHiie deity who was invisihlo — namoly Indra. (Cf. Rig Veda, IV, 
S4, 10, and VIII 1, 6.) It certainly is significant that when the Aryans 
^uimitted into their religious community the low-born Shudras, they 
adopted the latters' use of images: and that this new form of cult, in 
"^rirtue of the gfreater satisfaction it gave to the psychical needs of the 
oTshipers, soon supplanted the ancient and venerated Vedic cult — a 
vorship of intangible and distant and often abstract deities. 

^>See Ferguson's ''History of Indian and Eastern Architecture" (Lon- 
^Q, Murray: 1876), p. 125. 



276 THE RELIGIOUS CONSCIOUSNESS 

world to-day, that it is impossible to think of modern Buddhism 
without them. A parallel development is to be traced in the 
development of Jainism. A religion whose professed aim has 
always been of an almost purely subjective sort has covered 
large sections of India with elaborately carved temples, and 
has everywhere filled its temples with images of its twenty- 
four mythical ^^ Tirthankaras, — for the very good reason that 
through centuries of experience its devotees have found their 
religious faith and feeling strengthened by the presence of these 
visible and tangible symbols. 

Much more may thus be said in defense of the practice of 
" idolatry " than most of us have been brought up to suppose. 
It is based upon a perfectly sound psychological principle, and 
it appeals to a widely felt human need; and it is this fact 
that has given it so wide-spread and enthusiastic adoption 
through so many centuries.^* Nor is the psychological princi- 
ple in question limited to fetichism and idolatry. It explains 
a large part of the appeal to the senses of any and every sort, 
so common in the higher as in the lower religions. The mira- 
cle play in the Middle Ages as well as the temple processions 
of Egypt and India, the use of images of the Saints in Greek 
and Roman Catholicism, the cult of relics in Christianity ani 
Buddhism, depend for much of their effectiveness upon t^^? 
vivifying reinforcement which religious belief and feeling "^ 
ceive from contact with the visible and tangible. And no p^ -^ 
of Christian worship owes more of its psychological effect 
its connection with the physical than does its crowning sac^^^^ 
ment, the Eucharist. This is of course especially true of t^ 
Catholic form of the Eucharist, combined as it is with the i 

lief in transubstantiation.^* The good Romanist, or the — ^-— -'^ 



18 This is hardly exact, as one of the twenty -four (and pos8ibl>i«^-' '* 
second) was an historical person. 

1* For further discuRsion of the merits and demerits of idolatry, especii 
in India, see Farquhar, "The Crown of Hinduism" (Oxford Univer^-' 
Press: 1913), Chap. VIII; Howells, "The Soul of India" (London, CI 
and Co.: 1913). pp. 410-21 ; Mrs. Besant, *' In Defence of Hinduit 
(Benares; T. P. S.) pp. 1-5; and my " India and Its Faiths,** pp. 28-3^ 
would not leave the impression that I am an advocate of idolatry, 
less it has certain decided psychoio<;ical advantages; but with 
certainty it has certain grave dangers. It makes religion easy 
sometimes cheap. 

15 The history of the development of the belief in transubstantia^^j^n in 




i 
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high-churchman who believes he has partaken of the very body 
of God or of something spiritually equivalent thereto, has the 
same sort of advantage over the Protestant that the African 
fetich worshiper has over the converted African, as described by 
Nassau.*® But even the modified form which the Eucharist 
assumes in the Protestant Church is not wholly devoid of the 
unique power which sensuous objects exert upon faith. If I 
am not mistaken, an analysis of the state of mind of the average 
Protestant who partakes of the Communion would show that 
its vahie to him lies largely in the increased vividness of faith 
which it produces, by connecting the concept of God and Christ 
with elements which are visible and tangible and which may be 
tasted and smelled. 

What has been said of the senses applies only in less degree 
to the imagination; and the cult or ritual in every historical 
religion adds to the strength of the worshiper's faith by pre- 
senting him with vivid mental images which lend their reality- 
feeling to the abstract and unreal dogmas of theology." More 

the early church is a rather striking iUustration of the need felt for a visi- 
ble and tangible embodiment of faith. *' Die Christologie/' says Harnack, 
in summing up the forces that tended to produce the new dogma, " forderte 
ein inuner gegenwftrtiges christologisches Myatcrium, das empfunden ' imd 
genossen werden kann " (" Dogmengeschichte." Freiburg, Mohr: 1898) 
— p. 286). Already by the close of the Sixth Century it was definitely 
settled that the body of Christ was " as truly present on the altar of the 
church as it once was on the altar of the cross " ( Schaff, " History of the 
Christian Church.— New York, Scribner: 1867— Vol. Ill, p. 508).— Hand 
in hand with this doctrine came the custom of reserving the sacred ele- 
ments within the Church at all times, that the divine presence might 
ever be assured and that believers might be able to strengthen their faith 
by the evidence of their senses. The comfort and assurance that this 
visible presence brings to the faithful is a fact of common recognition 
among &11 deeply religious Catholics and high churchmen. " Thus the 
sons of faith might go to be near Him and adore Him, for his 'delight 
is with the sons of men'; and His loving condescension has made Him 
the * prisoner of the tabernacle,' and leads II im to give Himself to be 
* exposed * for worship, and in the service of the Bene<liction to bless His 
people with a blessing like that of His uplifted hand, behind the veil, so 
to speak, of the enshrining wafer." (Gore, " The Body of Christ " — New 
York, Scribner: 1901 — p. 137). — The desire of every Catholic Church to 
posflees and keep under its altar the relic of some saint has much the same 
psychological explanation as that of the sacrament just discussed. An 
Italian priest, in explaining the custom to me, remarked: '' II popolo deve 
were una coaa aenaihile" 
"See p. 272 of this book. 
^7 This is plainly seen in the efforts of the Christian cult to bring home 
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will be said of this means by which the cult fulfills its func- 
tions when we come to deal with symbolism. 

The appeal made by the forms of public worship to the 
aesthetic sense is too obvious to need much emphasis in this 
place, but too important to be left wholly unmentioned. The 
ritual and the surroundings of the cult are made beautiful in 
all stages of human society (and according to the taste of each 
stage), not only of direct purpose but also through the spontane- 
ous impulse for self-expression. Both the religious and the 
aesthetic tendencies of man have something in common with 
the play impulse — namely, a certain freedom from the re- 
straints of the actual, a joyful liberty to dwell in the realm of 
the imagination, and a consequent reaction which expresses 
itself in forms that delight the sense and which are ends in 
themselves.*® The feelings, beliefs, and impulses which we 
call religious, like all other mental contents, have their motor 
tendencies and inevitably work themselves out into action; and 
the action in which they result is just the cult. It is, there- 
fore, natural that the cult should have an intrinsically aesthetic 
element of its own. " One exposes oneself to grave misundet- 

to the worshiper the image of the human Christ, in concrete imaginab^^ 
form. The inij)ortance of this was felt as early as the time of the writ^— ^^ 
of the Fourth Gospel. The Logos of Philosophy and of the Greek phil 
phers, though accepted in one sense by the Evangelist, was felt to be 
abstract to be humanly helpful, lience the writer proclaims, " The Lo: 
became flesh and dwelt among us, and we beheld his glory/* And the wri 
of the Epistle of »fohn says, '* That which we have heard, that which 
have seen with our eyes, that which we beheld and our hands handled c 
cerning the Tx)go8, . . . that declare we unto you." 

^s The question is occasionally raised whether, religious emotion 
aesthetic emotion be not identical. From the point of view assumed in t' 
book the answer must, pretty plainly, be that they are not identical, )0 
that they have much in common. There is, of course, no speciflcally 
ligious emotion, but all emotions are religious which include a conscio^^ 
ness of one's relation to the Determiner of Destiny. In all tlieistic religi<^ ^ 
and in most of the higher polytheistic religions the thought of the deity^*^ 
suffused with or at least associated with the more or leas dim notioi 
the Beautiful. Hence religious emotion is likely to contain, explicitlj 
implicitly, a reference to some kind of beauty — though this is bj 
means essential or universal. And, on the other hand, certain beaui 
objects which excite the jesthetic emotion are likely to rouse religious 
tion as well, particularly if these objects are associated in the indivk 
experience and training with religious ideas, or if in themselves U^^ ^y ^ 
such as to suggest the Determiner of Destiny, through their subliic^ ^^*, Qg- 
some other roamic quality. 
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standings/' says Durkheim, " if, in explaining rites, he believes 
that each gesture Las a precise object and a definite reason 
for its existence. There are some which serve nothing; they 
merely answer the need felt by worshipers for action, motion, 
gesticulation. They are to be seen jumping, whirling, danc- 
ing, crying and singing, — though it may not always be possi- 
ble to give a meaning to all these actions. Therefore religion 
would not be itself if it did not give some place to the free 
combinations of thought and activity, to play, to art, to all that 
recreates the spirit that has been fatigue'd by too great slavish- 
ness of daily work; the very same causes which called it into 
existence make this a necessity. Art is not merely an exter- 
nal ornament with which the cult has adorned itself in order 
to dissimulate certain of its features which may be too austere 
and too rude; but rather in itself, the cult is something 
aesthetic." ^® 

But though aesthetic in itself quite spontaneously, very early 
in its history the cult is also deliberately adorned by added 
efforts of self-conscious art ; and this purposeful beautifying of 
the forms of public worship continues to characterize it, ex- 
cept in unusual cases, throughout its history. The purpose for 
which this is done is twofold — sometimes it is in order to 
glorify the deity in whose honor the cult is performed; some- 
times it is for the sake of the psychological effect that beauty 
is calculated to make upon the participant. The objective aim 
of pleasing and glorifying the Lord is of course most often seen 
in the more primitive and less sophisticated stages of culture, 
and the subjective aim of affecting the worshipers comes out 
most plainly among more intelligent and self-conscious peoples ; 
yet both motives are to be found, with varying emphasis, in 
nearly all communal worship except the most primitive and 
the most sophisticated. The objective moment is the dominant 
one in most ancient cults, for example in the worship of the 
Hebrews as portrayed in the Old Testament. The Temple at 
Jerusalem was adorned chiefly in order that Yahve might be 

»*0p. cit. pp. 381-82. Profeftsor Yrj5 Him has worked out in detail 

the contributions made by architecture, sculpture, painting, decorative art, 

music, and especially po<'try and the drama to the effectiveness of the 

JJonjan Catholic ritual. — ** The Sacred Shrine" (London, Macmillan: 

^912). Chaps. V-IX. 
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glorified, and its builders made it as gorgeous as their some- 
what barbaric taste could devise. So, looking back at an earlier 
time, their historian draws a realistic picture of the contempor- 
aries of Moses contributing for the construction of the Ark in 
which Yahveh was to dwell " gold and silver and brass and blue 
and purple and scarlet, and fine linen, and goats' hair and 
rams' skins dj-ed red and porpoise skin and acacia wood, onyx 
stones and stones to be set." ^® Our modern Christian churches 
are also made glorious with architectural design, sculptural 
adornment, the light of many-colored glass, and the fragrance 
of flowers; but the aim is quite consciously to produce a cer- 
tain desired effect upon the minds of the worshipers. Dr. 
Miillcr-Freienfels has pointed out that this subjective influence 
wrought by art is brought about in two ways; — namely by 
increasing the strength of the emotional life in general, and also 
by changing its quality and redirecting it into new channels. 
" Keligious exaltation requires a certain intensity of the en- 
tire emotional life, otherwise the religious sense remains dry 
and weak. But in art there is found an excellent means for 
rousing and enlivening all the feelings, without putting to sleep 
the higher sentiments as alcohol and other stimulants do.'^ 
Especially does music possess this stimulating effect upon tioft 
emotions. " Experimental psychology shows us that the resf>^^^ 
ation and circulation are especially influenced by rhythm, ^ 
sorts of associative influences are added to this, and the \ 
fluence of music as a whole acts as a continual excitant, makr' ^ 
all the feelings stronger and deeper. If now in such an err^^ 
tional condition, the thought is directed toward the Divt.^^ 
whether by the words of the song or the following address 
the preacher, it finds the soil already prepared and . rec 
tive. In its power of intensifying the feelings lies the 
significance of music for religion." ^^ The other arts, 
ing to Dr. Miiller-Freienfels, have also some influence of 
general nature upon the emotional life; but their chief v i -r J i 
in bringing about the desired religious state of mind is t^CD h 
found in their ability to transform the quality of emotion and 

20 Exodus XXV, 3-7. 

21 " Die paychologische Wirkung der Kunst auf das religiose (k^Mhlsh- 
ben." (Ztsft. f. Rclspsy, IV, 369-75.— Feb., 1911.) 
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lead it into new channels. ** For in art is to be found the most 
potent means of transferring to others the feelings of men of line 
and deeper natures." Music has this power to a great extent, 
but it is in poetry that is to be found the most efficient source 
of this refining influence. Its power is seen especially in its 
tendency to enlarge the religious conceptions and to raise the 
mind from the narrow and concrete to the more-inclusive 
and imiversal.^^ 

But while the ritual by its beauty may often create for 
the observer the religious atmosphere, it produces its greatest 
effect when the observer becomes a participant as welL For 
then a new and powerful psychological mechanism is set in mo- 
tion for the production of the religious sentiment. The law 
of " association " holds not only of " ideas " but of various 
mental states of a more general and less sharply defined nature, 
including such things as feelings, will attitudes, emotions, and 
moods. And just as one can call up the last half of a verse of 
poetry better by beginning with the first half and getting a 
start, so to speak, than by trying to recall it without preliminary 
or associate, so one can induce a mood more easily by summon- 
ing first some fairly common associate in the form of an act. 
For acts are directly under voluntary control, while moods can 
be induced or driven off only by indirect methods. It must be 
remembered, moreover, that the relation between acts and emo- 
tions is not one merely of association; but that (if there be any 
truth at all in the James-Lange theory) the kinsesthetic sensa- 
tions and the other psychical correlates of activity constitute an 
integral part of emotion. Now with most religious persons cer- 
tain bodily actfl and attitudes have, since earliest childhood, been 
associated with religion, and the feeling of them has become a 
part of that psychic complex which one knows as religious emo- 
tion. I refer to such things as the bowed head, the folded 

22 ** VVUhrend die bildende Kunst im allgemeinen die Gefiihle durch 
I'ebertra^ng ins Anschauliche konkreter und intensiver macht^ losen 
Musik und Pa^sie die OefUhle elier von Irdihohcn los und lichen sie in 
abetraktere geistipore Gebiete empor. Es ist darum verstandlich, wenn 
in den romanisehen und katolishen Lilndem stilrkere Beziehungon zu den 
bildenden Kunst sind, wjihrend die gewaltigston und tiefsten religiusen 
Chorwerke und Dichtungen auf germanischen und protestantischen Boden 
erbiaht sind." Op. cit. p. 375. 
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hands, the kneeling posture, the constraint of the motionless and 
silent attitude, the repetition of familiar and sacred words, the 
singing in unison with others of the hymns of the faith. The 
repetition of these bodily acts not only induces by association 
the religious sentiment with which they have been connected 
since childhood ; the feeling of these acts is a considerable part 
of the religious emotion. 

One of the most important ways in which public worship 
strengthens the faith of the individual is by bringing power- 

>/ fully into his mind the sense of social confirmation. It is 
hard to believe anji;hing which everyone else doubts, hard to 
cherish a feeling which everyone else ridicules, and hard to 
resist a feeling or a belief which everyone else cherishes. To a 
considerable extent the ritual even if repeated alone would have 
this power of forcibly suggesting faith and feeling; for it 
summons into the marginal region of the worshiper's conscious- 
ness the sense of a long line of past and venerated generations, 
of whose faith the ritual is a kind of crystallization. So great 
i is the force of confirmation from the authority of the past, that 

i . it is unlikely any ritual can ever attain its full effect untiX 
it has reached a considerable age.^' And when the voice of t\\c 

23 Many of the leaders of the Church of England are 80 well aware ^J^ 
this psychological fact that they oppose every slight change even in 
wording of their ritual. In the opinion of the Rev. Percy Dearmer, ( 
here expresses the views of a large number of his colleagues) " The Engl 
Church does not now press doctrinal conformity to her own distinct 
formulse beyond the point of a general acceptance or 'assent'; in W 
second place, she does require an undertaking as to ritual that admits 
no compromise. Freedom to think, freedom to discuss, freedom to devel^ 
are necessary to the very existence of life and truth in a Church; but fc 
the priest to omit or to alter the communion services of that Church 
fatal to Christian fellowship, and robs the people of their right: J 
(Quoted from the "Parson's Handbook" by Stanton Coit, in "Xatior*" 
Idealism," p. 113.) Such a hard and fast rule will seem to most of 
a rather absurdly rifj;id application of a sound psychological princip' 
and, what is more important, it loaves out of account the fact that in i 
course of centuries an act of ritual may cease to express anything re 
vital in the belief of the worshipers, and that when this comes about^"^^^ 
loses something even of its emotional hold over them and nearly all of 3^ ^ 
justification. On the other hand it would probably l)e flying in the fac — m y 
psychology to go to the other extreme, suggested by Mr. Coit, and maM!Z^^c 
new ritual that should be completely up-to-date. The wise course v^^^mmroi 
seem to be a gradual and continuous modification of the ritual, so ^ th 
it may still retain most of the strength that comes from antiqwity, ^^"^^^^lioi 
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past as heard in the ritual becomes the voice of our living fel- 
lows too, when one hears other worshipers on all sides repeat- 
ing in tones of conviction the doctrines which one has always 
thought one believed, the force of social confirmation becomes, 
at least for the moment, too great to be resisted, and faith 
marches triumphant over doubt.'* The recitation in unison 
of the Creed is thus recognized by a large portion of the churches 
of Christendom as an important part of the service, and its 
purpose is obviously and consciously subjective. The recitation 
in unison of the Apostles' Creed by all the congregation, as 
found in so many of the Protestant churches, is as much an 
implement of worship and a direct stimulus to faith as is the 
use of images in many a less sophisticated religious community. 
And in the Catholic Church the psychological eflFect of similar 
methods is surely not less. The triumphant sweep of the 
Nicene Creed when effectively sung — 

" Credo in uniim Deum, 
Patrem omnipotentem, 
Fnctorem coeli et terrae " — 

with the audience falling upon their faces as one man at the 

words, 

" Et homo f actus est '' — 

this is enough to make, for the moment, a good Catholic of the 
most tough-skinned heretic and doubter who is willing to give 

demanding too much re-interpretation on the part of the modern-minded 
worshiper. One mu8t also romemlier that there are various kinds of people 
in the world, and that what holds for one sort may be untrue of some 
other. For the great majority ritual seems to need the reinforcement of 
tradition; yet in many of our largo cities will be found little groups of 
radical thinkers who are able to find satisfaction in a ritual invented or 
put together by themselves. 

24 The enormous influence of cult upon belief is strikingly illustrated in 
the death of Roman Paganism. The old religion had indeed been in a 
state of decrepitude for centuries, but long after the wide spread of Chris- 
tianity it still clung to life with surprising tenacity and numbered hun- 
dreds of thousands among its devotees. But when the Emperor Theodosiua 
forcibly closed the temples and forbade the cult, the old religion very 
quickly disappeared in nearly every part of the empire. It was evidently 
Uie practice of the cult that kept the old religion alive for the last cen- 
tury or more of its existence, by placing it constantly before the attention 
and maintaining the habit of belief. An instructive account of the matter 
will be found in Chapter 28 of Gibbon's "Decline and Fall/' 
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rein to his imagination and feelings; while the true believer 
goes away with reinforcement to his faith sufficient to last at 
any rate till the next high mass. 

One very interesting thing about the religious titility of the 
public recitation of the creed is the peculiar fact that it loses 
but little of its psychological power for the strengthening of 
faith and feeling by being recited in an unknown tongue or 
even by containing certain details which the audience does 
not believe. Every student of the religions of the East must 
have been struck with the enormous importance there assigned 
to the letter of the sacred texts, an importance that increases 
rather than decreases as the language of the text is forgotten 
and its meaning nearly lost. Nor is this phenomenon confined 
to the various non-Christian religions. No doubt a large num- 
ber of Roman Catholics, even among the ignorant, have a fair 
understanding (thanks to the instruction given by the Church) 
of the Latin prayers which they recite ; but not the most ardent 
Romanist would deny that to many of his fellow religionists 
the prayers which they piously repeat convey no meaning and 
are merely a collection of sounds which one has revered since 
childhood. It is the svllables themselves that are hallowed and 
the pious reciter will often object strenuously to any change 
in them, regarding all attempts at revision or rationalization as 
a kind of shocking heresy. Trevelyan, describing the religious 
condition of England under James I, recounts that " in 1608 a 
clergyman, who was more alive to his duties than most of his 
fellow-laborers, complained that his flock ' superstitiously refuse 
to pray in their own language with understanding,' and con- 
tented themselves with such wreckage of the old religion as the 
following : 

Creezum zuum patrum onitentem creatorum ejus amicum, 
Dominum nostrum qui sum sops, virgini Marise, crixus fixus, 
Ponchi Pilati audubitiers, morti by Sunday, father a fumes, 
scerest ut judicarura, finis a mortibus." ^^ 

Doubtless the retention and repetition of meaningless for- 
mula? in the public worship is in part to be set down as a c&se 
of superstition and to be classed either as magic or at best a 
kind of irrational offering to God, — the syllables being consid- 

2.'. "England UndtT the Stuarts" (New York, Putnam: 1904), p. 63. 
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ered somehow powerful in themselves, or somehow pleasing 
to the Deity. But in nearly all such repetition there is also 
a subjective element, a recognition that the creed or prayer or 
formula thus recited, even though not understood, brings with 
it a certain religious atmosphere, a sense of reverence or de- 
pendence, or a renewed and strengthened faith. This is true 
both of the ignorant man who recites the creed in an unknown 
tongue, and of the intelligent man who knows perfectly well 
what the creed means but cannot assent to some of its details. 
Of course the ignorant worshiper must know something about 
the general meaning of the creed which he hears or recites, and 
the intelligent worshiper must be able to accept (and with some 
enthusiasm) the general position for which the creed stands, 
and the details with which he disagrees must not rouse in him 
a feeling of hostility. But no more exact understanding or 
acceptance is needed for the creed to produce very consid- 
erable effects in reviving faith and rousing religious feeling. 
The reason for this is to be found in the fact that it is the 
" emotion of belief " rather than intellectual assent which the 
recitation of the creed as an instrument of public worship 
seeks to induce. It aims to put the worshiper into a certain 
mental attitude, rather than to dominate that very small por- 
tion of his mind known as the cold intellect. Viewed in this 
light the creed is not so much a scientific statement as a symbol. 
Symbolism covers a wide field. All forms of communication 
belong here, including such things as flags, uniforms, signs, 
gestures, written language, spoken language. But religious 
s\Tnbolism is not of the ordinary sort. It is more than a con- 
ventional means of communicating ideas. Before an object or 
an action can become a religious symbol it must have become 
so intimately associated with the religious object as to be it- 
self permeated in the mind of the worshiper with the sacred 
feeling, the faith, the volitional attitude which is his religion. 
One may know perfectly well how to translate a given symbol 
into words, but that knowledge alone is far from enough to 
make the symbol in question a religious one. Your learned 
Hindu may know all you can ever tell him about the meaning 
of the cross; but it is no more a religious s\Tnbol to him than 
•Shiva^s lingam is to the Christian orientalist. Before an ob- 
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ject or act can become a religious symbol to a man it must 
have entered into the emotional texture of his religious life. 
As a fact, therefore, nearly all the religious symbolism that 
ever becomes really potent in an individual's experience comes 
into his life in childhood. It is seldom after those formative 
years that the close association between object and emotion 
can be wrought which is essential to religious symbolism. It 
requires moreover, as a rule, the whole force of the child's 
social surroundings — the suggestive influence of parents, 
teachers, older playmates, and of the people in general in whose 
actions he is interested — to suffuse the material object or the 
spoken word or the external act with the religious feeling that 
shall make it truly and deeply symbolic. Hence it follows that 
it is quite impossible for the social group to make for itself 
a new religious s^inbol except by long years of gradual habitu- 
ation, or through the force of some emotional crisis. The cross 
might very well have become a truly religious sjrmbol to the 
first generation of Christians, because of the terrible yet glori- 
ous event on Calvary. To an Indian villager converted by 
" Mass methods " it may be an excellent new kind of magic 
implement; but it can hardly take the place in his emotional 
and religious life previously held by the lingam of Maha Dev. 
And, it should be noted, for the Christian missionary or tourist 
or student to understand the real inner and emotional meaning 
of the lingam in the religious life of the devout Hindu is just 
as impossible as it is for the latter to understand in any but a 
coldly intellectual fashion what the cross means to us.*** 

To the Jews the cross of Christ was a stumbling block, to 
the Greeks it was foolishness; but to the man bom and brought 
up in a Christian home it is often " the power of God and the ^ 
wisdom of God." Under the influence which centuries of paster 
faith and devotion can bring to bear upon the sensitive soul oi 
the growing child, a religious symbol can gain a power ovei 
the mind which can quite defy the forces of reason and oi 
doubt. It brings religion home to " that great multitude oMi 
sinful men who cannot apprehend spiritual truths except as em — 
bodied in some visible form," ^ and to the spiritual and inteL.- 

20 Cf. "India and Its Faiths," pp. 12-14. 

27Tvrri'll, •* External Religion" (London, Longmans: 1906), p. 36. 
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ligent believer it may be the very concentration of thoughts and 
feelings whose depth and variety would tax all the resources 
of language to express. " The Crucifix," says George Tyrrell, 1 / 
" is the collective sin of the world made visible." ^® 

The earliest material sJ^nbols seem to have originated from 
objects wliich were not symbolic but \vere regarded as sacred in 
their own right as the immediate embodiment of the mysterious 
or divine; and in like manner the first s;vTiibolic acts probably 
developed out of ceremonial activities which were thought to be 
of direct efiicacv either bv ffctting control of mana or by work- 
ing upon the will of the deity. As the god retires from the 
image, and the concept of him becomes more abstract and more 
inclusive, the statue which has ceased to be his peculiar dwell- 
ing-place ceases also to be his likeness, and becomes merely his 
symbol. Even this form of representation in time becomes, for 
many a thoughtful worshiper, unaceeptable, and God is con- 
ceived as indescribable and in no wise to be even svmboled forth \ 
by any material thing.'® The final step in this direc^tion, as * 
we saw in the chapter on Belief in God, consists in the making 
of the abstract concept itself only a symbol ; — or the concept 
may be almost given up and only the feeling retained. " It 
comes about," writes Wundt, " that exactly where religious rep- 
resentations are vague and uncertain, or where they are felt 
to be merely inadequate symbols which at last resign all at- 
tempt at symbolism, there the religious feelings can be of 
special strength. In truth we come here ujion the striking 
phenomenon that the feeling itself becomes a s\Tnbol — i. e. it 
is the only remaining sign in consciousness which represents a 
realm of religious thought [cine religiose Gedankenwelt] stand- 
ing behind it." '« 

This is an extreme situation, however, which holds only 
for the few. For the great mass of worshipers s^Tubolism in • 
the form of objects or at least of acts and of vividly represented 
images is very helpful. Material objects, to be sure, tend to 
become less frequently used as symbols, but the ritual is more 

28 Op. cit. p. 33. 

2i>Cf. Wiinclt. " Volkerpsycholopie," Vol. V {called Vol. II, Part III), 
op. 740. 
30 Op. cit' Part III, pp. 740-41. 
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so much to pray to as a conscious but unreachable Tirthankara. 
Buddhism, like Jainism, has two substitutes for God; one of 
them this miraculously moral but quite unconscious Cosmos 
with its inescapable Law of Karma ; the other the ideal being, 
Gautama, the Buddha. But the Buddha has long since sunk 
into Nirvana, which in the opinion of the majority of the more 
learned and intelligent monks seems to be equivalent to noth- 
ingness. Not only is he beyond all our prayers and oflFerings; 
he is not even conscious. In the words of many of the monks 
with whom I talked in Burma and Ceylon, " Buddha finish ! " 
Yet these good atheists have by no means given up the cult 
Morning and night, if they be monks, do they assemble in the 
hall of their monastery around the image of the Founder of 
their Faith, and offer fresh flowers and ancient praises in his 
honor. And most of them sometime during the day will go, 
together with little groups of faithful lay brothers, to some 
near-by pagoda, and there place a candle within the great 
shrine, and recite more verses and more praises. " Thus re- 
flecting," says the Dina Chariyawa, in recital of the duties of 
the novice, " he shall approach the dagoba, or the bo-tree, and 
perform that which is appointed: he shall offer flowers, just as 
if the Buddha were present in person, if flowers can be pro- 
cured ; meditate on the nine virtues of the Buddha with fixed 
and determined mind; and having worshiped seek absolution 
for his negligences and faults just as if the sacred things [be- 
fore which he worships] had life." ^ In short the enlightened 
Buddhist is to act '' just as if " he believed various things which 
he does not believe, because the performance of these acts 
has been found to be helpful in the production of a desirable 
inner state of mind. A Burmese Buddhist book says plainly, 
'^ It is bootless to worship the Buddha; nothing is necessary but 
to revere him and the memory of him. Statues are useful only 
in so far as they refresh the memory ; for as the farmer sows 
the seed and gathers in the grain in due season, so will the 
man who trusts in the Buddha and holds fast by his sacred 

5 Quoted in Hardy's "Eastern Monachism" (London, Partridge and 
Oxford: 1860), p. 25. 
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Law, obtain deliverance and pass into JSTehban. The earth and 
the Buddha are alike in themselves inert." ® 

When we turn from India to Christendom we find again 
both objective and subjective worship — sometimes standing 
out from each other quite obviously, sometimes inextricably in- 
termingled. Although both forms have been found many times 
over in both the great western branches of the Christian Church, 
objective worship comes out the more distinctly in Roman 
Catholicism, and subjective worship in Protestantism. The 
Catholic Church seems to consider the direct worship of God as 
much a part of its duty as the salvation of souls. In certain or- 
ders of nuns systematic efforts are directed toward making sure 
that the Blessed Sacrament is being constantly adored by pious 
sisters,^ prostrate before it at every moment of the day and 
night. By a widespread custom in various parts of the Catholic 
world, laymen join with the ^' religious " once a year in conse- 
crating " Forty Hours " to the adoration of tlie Sacrament.* 
A very considerable part of the day of every priest is occupied 
in saying the " Office.'' ® This rather heavy requirement is 
but distantly if at all connected with the purpose of saving souls 
or of producing a subjective effect upon anyone. It aims 
primarily and chiefly ad majoram Dei gloriam. The concep- 
tion is that God is pleased with this chorus of prayers and 
praises rising to Him in unison from all quarters of the globe. 
The same objective character of much of Catholic worship is 
to be seen in the very buildings themselves which we know as 
Catholic churches. As Henry Adams puts it, the nave was 

• Quoted by Shway Yoe (J. G. Scott) in "The Burman " (London, 
MacmiHan: 1882), Vol. I, p. 221. 

T Four Orders have been founded and continued for this special pur- 
pose: — the "Religious of Perpetual Adoration" of Belgium, an order of 
the same name in Einsiedeln (Switzerland), the " Sisters of the Perpetual 
Adoration'* (of Quimper, Fiance), and the "Perpetual Adorers of the 
Blessed Sacrament," — see Catholic Encyclopedia. 

» " Questa divozione consiste neU'esporrc il Santissimo Sacramento 
alia dorazione dei fedeli per tre giorni di sej^ito e j>er tredici o quattordici 
ore del giorno " ( " Tutto con Me," — Milano, Tipoprafia Santa Lega Eu- 
caristica: 1908 — p. 847). 

• The Office varies on different days, but in general it may be said 
to consist of about one-seventh of the Psalter — the entire Psalter )>eing 
thus ret'ited once eax-h week — plus certain liturgical formulas and re- 
^ponsesy with special additional material for saints* days. 
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faces the altar where God is, and whispers his prayer in a voice 
too low to be heard by anyone and in a tongue unknown to all 
but his fellow priests. During most of the service he seems 
utterly oblivious to the presence of other worshipers. The Pro- 
testant clerg;)'man on a rainy Sunday, when the church is cold 
and only twenty or thirty are present, may dismiss his hearers 
and give up the service. To the Catholic priest, the size of 
the congregation and the temperature of the building make no 
apparent difference. Ho comes into the church from the sa- 
cristy carrying the chalice and followed by his attendant, look- 
ing neither to the right hand nor to the left for his audience, 
with his eyes fixed only upon the altar where the body and blood 
of Clirist are shortly to be seen; and he says his mass in ex- 
actly the same way whether the Church be thronged or he and 
the boy be the only human beings in the building. 

For the mass is viewed by the Church not as a means for 
producing an effect but as something objectively, worth while in 
itself — the mysterious sacrifice on the cross of God to God, 
miraculously repeated upon the altar. In the words of Fred- 
eric Harrison, " the Mass is a reality — if one admit its scien- 
tific extravagance — and for religious and moral efficacy the 
most potent institution that any religion in man's history can 
boast — ' the most admirable of the Catholic institutions ' — at 
once a tremendous drama, a searching discipline, an entire creed 
transfigured in a visible presentment of a spiritual doctrine." " 
The mass is the very center of Catholic worship and the heart 
of Catholic belief;' and leading up as it does to the miracle 
upon the altar and the tremendously dramatic climax of the 
elevation of the Host, it has no rival in the whole round of 
religious ceremonial for impressiveness and for the production 
of deep but controlled religious emotion. To the unsympathetic 
and ignorant beholder it seems bizarre, but whoever enters sym- 
pathetically, intelligently, and imaginatively into the feelings 
of the worshipers kneeling around him, and for the moment 
takes their '^ objective " point of view of the peculiar and mi^ 
aculous presence of the Divine, can hardly fail to find in it a 
new and unique and deeply religious experience. It was this 

i2"nie Positive Evolution of Religion" (New York, Putnams: mZ), 
p. 129. 
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almost unreplaceable stimulus to the religious sentiment that 
was left behind when our Protestant fathers went out from the 
old historic Church. And when this is understood one sees 
how hopeless it must ever he to fill the place of this lost sense 
of the peculiar immediacy of the Supernatural and Divine by 
any use of candles or incense, intoned service and ringing of 
bells, or the voices of violins, cellos, and opera singers. 

In other words, the subjective effect of the objective meth- 
ods used by the Catholic Church is very considerable, even 
though aimed at only indirectly, — in fact largely because it is 
aimed at only indirectly. To the reverent Catholic it makes 
little or no difference that he cannot hear the priest's words, 
and that if he could hear them they might be to him unintelli- 
gible. He may if he likes follow the service by means of the 
translation in his prayer book ; but this he does not need and sel- 
dom tries to do. It is of no importance that he should. For 
he finds — and this sums up the subjective value of the mass — 
that a church in which mass is being said is an excellent place 
to pray, that the service gives him an intense realization of 
the closeness of God to human life, and that he goes away from 
it with a sense of spiritual refreshment. 

So excellent in producing subjective effects are the objective 
methods of the Catholic Church that a benevolent atheist might 
conceivably do his best to forward the interests of Catholicism. 
If he were a wise as well as a benevolent atheist, however, he 
would probably keep his views of the truly subjective nature of 
worship entirely to himself. For once let the cat out of the 
bag, the desired result might become almost unattainable. And 
here we find both the strength and the weakness of purely ob- 
jective methods. Given a body of worshipers who accept im- 
plicitly the belief back of the cult, and the effect of it upon 
their religious sentiments will be stronger than that which 
any direct attempt at influencing them could ever bring about. 
But the number of those for whom this is possible is likely to 
diminish steadily with the loss of respect for authority and the 
spread of modem education, free thought, and rationalism. 
The Catholic Church has always shown remarkable insight into 
the psychology of the mystic and of the uneducated. Its whole 
Matory shows also an almost equally remarkable failure to un- 
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derstand the minds of the rationalistic and the lovers of free 
thought. For Protestants the mass fails of its subjective re- 
ligious effect because they cannot share the Catholic belief in 
transubstantiation, and hence the direct Catholic kind of ob- 
jective worship is for them impossible. And something like 
this loss of subjective impressiveness in the mass holds true for 
an increasing number of the more intelligent Catholics them- 
selves. In Italy and France, for example, there are a great 
many good men — nominally Catholics — to whom the mass is 
simply foolishness. To them, the Latin mumbling of the priest 
is a useless repetition, and the incense and candles are a kind of 
earnest nonsense. Not believing strongly or at all in the 
real presence, and not being of the emotional or mystical type, 
they fail to get anything out of the service — and hence stay 
away. For men of this sort, the reading of fairly long and con- 
secutive and well-chosen passages of Scripture, followed by an 
intelligent sermon on some moral problem, with the singing of 
a few good hymns, might be the ideal form of public worship. 
But this is, of course, very nearly the Protestant and " evangeli- 
cal " form. 

While, therefore, the Protestant worship can probably never^ 
minister to the religious feelings of people of the mystical an 
traditional type as can the more objective worship of the Catho — 
lie Church, to persons of the intellectual and moral type it prob — 
ably furnishes the best solution. I speak of it as a solution, fo 
the worship which is to appeal to these two types of min 
is indeed a problem. On the one hand it must not demand o 
them a faith which is for them no longer possible, hence must::^ 
include much frank and self-conscious effort to influence theii^^ 
faith and feeling directly ; and on the other hand it cannot afford^ 
to leave out entirely the objective aspect of worship, for to do so^= 
would be implicitly to surrender certain essential parts of the^ 
faith upon which much of the subjective effect of worship is ul — 
timately based. The problem of the Protestant Church ha^= 
therefore been to find a combination of objective and subjectiv^^ 
worship that will plant and nourish the religious sentiments, er»^- 
liven the moral emotions, and at the same time will not antago«a- 
ize the reason of its members. It will be noticed that I have 
mentioned here one aim very prominent in Protestant worship 
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which receives but little stress in the public worship of the 
Catholic Church — namely the enlivening of the moral emo- 
tions. The Protestant Church seeks, quite self-consciously, so 
to construct its services as to reinforce the moral tendencies of 
its members with the strength which comes from deep religious 
sentiment. 

The methods by which the Protestant Churches seek to solve 
their problem and to make their worship best fulfill its religious 
functions, are too well known to need description. Objective 
methods have by no means been completely discarded. There 
are presumably many congregations and individuals who still 
intend the hymns of praise which they sing — notably the Dox- 
ology — to be heard by the Deity. " The office of song in the 
sanctuary," writes Dr. Snowden in a recent book, " is to praise 
God. Worship seeks the highest form of expression which is 
poetry wedded to music, the rhythm of speech and song. Music 
is one of the art-paths to God." " An examination of our mod- 
ern hymn-books, however, will show that the proportion of 
what we might call objective hynms is not large, and a study of 
older hymnals in comparison makes it plain that the percentage 
is decreasing.^* The chief function of the hymn is decidedly 
subjective. The leading form, and for many people the only 
form of objective worship left in the Protestant service is 
prayer. By nearly every religious Protestant this is regarded 
as truly objective in its nature — a direct address of the soul to 
the Deity ; and it seems most unlikely that more than a very few 
have any thought when they pray of the subjective effects prayer 
may have upon them. Here, then, we find worship in the sim- 
ple, direct, ancient sense. We find it, that is, wherever the 
people actually do pray. How many of the congregation are 

i« " The Psychology of Religion," p. 246. 

1* Cf. super, " The Psychology of Christian HjTnns/* Am. Jour, of Relig. 
P«y., Ill, 1-15. The history of the use of hymns in the Christian service 
gives an interesting example of the change from purely objective to largely 
subjective worship. In the mediaeval church the hymns were all in Latin 
and were sung not by the congregation but by the choir alone — the obvious 
purpose being to praise God. The practice of writing hymns in the ver- 
nacular and having them sung by the congregation began with the Refor- 
mation — especially through the influence of Luther, Gerhardt, the Mora- 
vians, and the Methodists. — See Hewitt, *' Paul Gerhardt as a Ilymn Writer 
and His Influence on English Hymnody" (Yale University Press: 1918). 
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praying in any real sense of the word during the " long prayer " 
is a question which only He who hears prayers could answer. 
If I may trust my own observation, and the expressions of those 
whom I have questioned upon the subject, no very large portion 
of the congregation "follow" the long prayer, and fewer still find 
it really helpful in producing even the prayerful attitude of 
mind. 

Nearly all the details of the Protestant service, then, and also 
the service as a whole, are planned out with the deliberate 
purpose of producing certain psychological effects upon the con- 
gregation. " The minister," writes Dr. Hartshorne, " has a 
definite purpose and a definite plan. He wishes to bring the 
congregation to a new point of view or to a new resolve. To this 
end he selects music, hymns, prayers. Scripture, and address, 
and weaves all into a harmonious whole which shall, in its total 
effect, induce the desired change in the minds of the audience. 
And consciously or unconsciously he makes use of the psychology 
of feeling and emotion." " How successful the average minis- 
ter is in this aim, the reader will probably decide for himself. 
Dr. John P. Hylan issued a questionnaire on this subject, a 
few years ago, and the responses showed that the service, the 
church building, and even the day itself — the Sabbath — shed 
upon most of the respondents a certain subjective influence of 
a rather mild sort.^® The success of different ministers and 
different churches in this effort of course varies enormously. 

The tools, so to speak, by which this subjective effect is -^ 
brought about are well known to us all. The architecture and - 
its decorations help, and so does (to those who attend the same - 
church all their lives) the close association between the familiar * 
church interior and the religious impressions and aspirations of ' 
childhood. The creed, recited by the congregation in unison, ,-r 
has the effect already pointed out of reinforcing individual faith J 
by social confirmation. Es])ecially is the congregational singing 'S 
of hymns productive of considerable religious feeling;" while -^ 

18 "Worship in the Simdav School" (New York, Columbia University: - 
1913) pp. 115-16. 

!•" Public Worship" (Chicago, Open Court: 1001). Chap. m. 

17 Dr. MUller-Froienfels. in tho article nlroady once referred to, reports 
the result of a statistical investigation of his own to the effect that hynun 
singing in which the worshiper himself takes part has a much greater em(»- 
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* 

the rendering of selections by the choir at times aids in produc- 
ing the desired religious atmosphere — provided the selections 
be really religious and the rendering of them be sincere.^® The 
" Scripture lesson " is usually too short to be of much influence. 
The aim of the sermon, the central part of most Protestant wor- 
ship, seems to be threefold : to increase or correct the faith of 
the hearers,, to nourish their religious sentiments, and to arouse, 
fortify, and redirect their moral convictions and emotions. It 
is here that the Protestant Church finds its great weapon in 
liberalizing and deepening religious thought and in directing 
the forces of the Christian community toward purity of private 
life and toward aggressive actions in the great struggle for so- 
cial righteousness. The responses collected by Mr. L. W. 
Kline from various types of church-goers to the question, 
" Please state in what way sermons affect and benefit you," • 
indicate plainly (so far, at any rate, as his respondents were 
typical) that it is the moral appeal of the sermon, especially 
when delivered with immistakable earnestness and sincerity, 
that produces by far the greatest effect the preacher can hope 
for.^« 

But while the Protestant Church has done well in laying 
great emphasis upon the sermon, it is a question whether it 
has not laid too little emphasis upon the rest of the service. 
A recent contributor to the Atlantic asserts, in half -earnest, 
that " nothing would be so beneficial as to have our pulpits 
silenced for a year. . . . The other phases of worship would be 
restored — the worship of prayer, confession, praise, and en- 
lightened faith. Some of them are entirely gone from the 
churches. The people no longer pray but listen to the minister 

tional effect upon him than music to which he merely Ustens. This is, of 
course, what we should naturally expect. — Op. cit., p. 371. 

18 All music tends to rouse some kind of emotion, but the state of mind 
incited by certain kinds of emotion may be almost inhibitory to the re- 
ligious sentiment. Indeed according to President Faunce, '* in most 
churches the task of the preacher is rendered vastly more difficult by the 
intrusion of incongruous or impertinent music. After the choir by elabor- 
ate performance has brought the congregation into the concert-mood, the 
preacher is expected to remove that mood and replace it by the temper of 
devotion." ("The Religious Function of Public Worship," Am. Jour, of 
Thol. XIV 5.— Jan., 1910). 

i» " The Sermon : A Study in Social Psychology." — Am. Jour, of Relig, 
Pty. and Ed. I, 288-300. 
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as he prays. ^" Worship has become a passive matter. The 
congregation has become an audience — a body of listeners.'' ** 
In short, the Sunday morning church service, while often ap- 
pealing quite admirably to the moral emotions and convictions 
of the worshipers, seems to many of its best disposed critics 
and lovers to be lacking exactly on the religious side. The 
reality of the more-than-human, the relation of the individual 
to the Determiner of Destiny, the intense emotional realization 
of the Cosmic, — these things are no longer suggested to us in 
Church as they used to be to our fathers. Somehow in our smug 
security we seem armed against them, even when the preacher 
tries to bring them home to us. And the enormous throngs 
who never enter a church door are seldom reminded of them. 

There is one kind of religious service which almost every one 
attends occasionally, no matter how skeptical he be, and one 
which seldom fails of producing upon all present a very deep 
effect. Strangely enough, moreover, it is seldom enumerated 
among the religious methods of the church. For an increas- 
ingly large number of people in our days the only form of re^ 
ligious service left is an occasional funeral. With the rarest 
of exceptions, the funeral is always a religious ceremony^ — - 
Other former functions of the Church, such as marriage, educa — 
tion, the care of the poor, etc., are being taken over by the civil^ 
authorities ; but the disposal of the dead almost everywhere stilLB 
remains in the hands of religion. And though the religious^ 
value of the funeral is seldom recognized, or at least seldom-^ 
mentioned, it is very considerable. For in the presence o 
Death we find ourselves face to face with the dreadful an 
silent forces which lie beyond our control — the Cosmic Reality ,c " 
our conscious relation to which is religion. Here we stand oncJ 
the very edge of the mystery. The curtain for a moment i& ^ 
partly drawn and we get a glimpse of the cosmic process. W^ 
return to our little tasks, to be sure, all the more mystifiedJE: 
but with at least a renewed sense of the reality of the myster 
Compared with the savage or with the mediaeval Christian, v^ 
moderns spend our lives almost entirely in the light of comm< ^/y 

20 Query: Do they? 

21 G. P. Atwater, " Tlic Ministry: An Over-crowded Profession." -4/- 
lantic Monthly for Oct., 1911, pp. 483-84. 
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day, in a world which science has made safe and common- 
place. It takes something like Death to startle us out of our 
complacent scientific and practical attitude, and to reveal to 
us the vista of cosmic mystery which (in cruder forms) was 
ever present to our less scientific forbears. It is this sense of 
the Unknown, this realization of our own dependence, thig inti- 
mation of a Power not to be exhausted by the study of science, 
this questioning of the Why, the Whence, and the Whither, this 
placing of ourselves for once in a cosmic setting — it is this that 
the funeral brings, and to this that it owes its uniquely religious 
value. It seems, indeed, almost an irrational celebration of our 
own defeat, yet so commanding is its position in the spiritual 
economy of our lives that we may feel fairly sure of its retention 
as a religious ceremony to the end of human time. 

But whether our Protestant Sunday service needs more of the 
solenmity and of the cosmic quality which the funeral possesses, 
or whether its chief need be more moral earnestness, more ritual, 
more preaching or no preaching at all, there seems at any rate 
to be a pretty general feeling that it needs something. Our 
various denominations are showing a very commendable dis- 
satisfaction with their present methods and a willingness to 
experiment on new lines in the hope of finding some type of 
worship more generally satisfactory. We see them fumbling 
about, groping for light, trying new plans of popular appeal 
which range all the way from vested choirs to moving pictures. 
A fairly large body in many of the denominations feels the 
need of more ritual — a need which, as we have seen, is deeply 
founded in human psychology. New rituals are therefore be- 
ing rapidly produced, but none of them seem quite to fill the 
need — a fact which might indeed have been anticipated con- 
sidering the importance of a traditional sanction if the ritual 
is to be felt as appropriate and fitting. The problem of re- 
shaping the Protestant worship is in fact pecularly difficult. 
For it means discovering a method of nourishing the religious 
sentiments of people most of whom arc of the intellectual and 
active types. And it must do this without the aid of the two 
most powerful means which other churches and religions make 
use of for the purpose — namely the kind of belief which makes 
elaborate objective worship easy and natural for large groups, 
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and a ritual which has the authority and sanctity of generations 
behind it." 

Fortunately it is not the task of a writer on the psychology 
of religion to devise a solution for this problem, I shall there- 
fore content myself here by pointing out one or two things. 
In the first place we must remember that no one solution is 
possible. The variations in human temperament and taste are 
so great that a very considerable diversity in ritual among 
Christian churches — even among those who believe exactly the 
same things — will always be not only desirable but necessary 
if the Church is to feed the needs of all. The union of Chris- 
tian churches in their various philanthropic and missionary 
undertakings is doubtless very desirable; but a union of the 
Churches which should banish or even decrease the present 
diversity in ritual would be a real misfortune.** 

22 The Protestant Episcopal Church has a much less difficult problem; 
for it has inherited a ritual which not only is beautiful in itself, but ia 
rich in the sanctity and authority of an age-long tradition. Such a ritual 
is peculiarly adapted to the production of the religious atmosphere; and 
the individual brought up within the Episcopal fold almost invariably finds 
his church an excellent place in which to pray. The problem for the 
Episcopalian is simply to make his ritual elastic and adapted to the grow- 
ing and ever new needs of the times, while keeping it also conservative and 
ancient. He must, if he can, strike the golden mean between the old and^ 
the new, he must retain enough of the traditional to appeal to the reli- — 
gious sentiment and yet surrender enough and add enough to conform tc^ 
the demands of modern thought and modern needs. Changes, therefore^ -^ 
should be made from time to time in the ritual, but such changes ahoal^^ 
be gradual and for the moment always slight. If an outsider might mak^^ 
one further suggestion, I would add that the Episcopal Church would B.W' 
any rate make a much greater appeal to stray visitors from other fold^- 
if her clergymen would pay more attention to the intellectual content oW^ 
their sermons and the moral significance of their themes. There are man] 
excellent preachers within the Episcopal Church, but the clergyman 
often appears to be satisfied with a deadly conventional treatment of hW 
insignificant or antiquatM subject, seeming to be under the impressiov^ 
that the banality of his remarks may be hidden under a large use of 
•' chancel voice.'* 

23 The diverse ritualistic needs of men sharing practically the same 
liefs is well illustrated by the case of those two good friends and excelle^--^ 
Christians, John Bright and William E. Gladstone. In his journal und^^v 
date of September, 1873, while on a visit to Gladstone, Bright commenl^fe::;^. 
" To Church. Service high. Three parsons. Mr. Gladstone most eari^c^/ 
in the singing, etc. To me much of the service seemed only fitted for i^c»/-p 
ignorant people." (Quoted in Trevelyan'a "Life of John Bright," Lon^oul 
Constable: 1913, p. 415.) 
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No solution, moreover, seems to be possible which relies 
wholly on what I have called subjective methods. The attempt 
to produce merely subjective religious effects is always in dan- 
ger of defeating itself. For religion, as we have seen, involves 
a belief which means to have objective validity; and if worship 
neglects this and directs all its efforts openly to the production 
of changes in social and psychical conditions, it may indeed 
remain a moral force, but it ceases to be religious and it loses 
all the emotional reinforcement that comes from the religious 
sentiment. I cannot, therefore, think that anything of much 
importance will be brought about by the adoption of prayer 
books or the processionals of vested choirs or anything else of a 
merely superficial sort. The difficulty with Protestant worship 
goes deeper than the surface, and until some more fundamental 
change is wrought, its mode of worship will remain always un- 
satisfactory. The worshiper in the Protestant Church must be 
made to feel, as the Catholic feels at the mass, that something is 
really heing done — something in addition to the subjective 
change in his own consciousness. Let him understand that you 
wish him to come to church in order that you may make a 
psychological impression on him, and he will be increasingly 
likely to stay away. Or he may come to hear your opera singer, 
but his religious sentiment will remain untouched. If public 
\iirorship is to be profitable to him he must find in it something 
Inore than that. In other words, what the Protestant service 
Heeds more than anything else is the development of the ob- 
jective side of its worship. As we have seen, the principal ob- 
jective element left in the Protestant service is prayer. Here, 
then, a beginning of the solution of the Protestant problem may 
t>e sought. The worshiper may be made to feel as he does not 
bo-day that in prayer something really happens. This need 
txot and should not mean that answer to special prayers and 
die influence of prayer upon war and weather is to be inculcated 
Prom the pulpit. It does mean that if the Protestant Church 
:2esiTes to make its worship more vital it should take great new 
^ains to train its members, and especially its children, in the 
^Xabit of prayer, and in the belief that somehow in prayer one 
^uts oneself in touch with a supersensible world. The church 
^liould see to it that whatever else its Sunday service may neg- 
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lect to do, it should bring to its worshipers an atmosphere of 
prayer, and a sense of the real presence of the Divine. Of 
course Protestantism has always made some effort in this direc- 
tion, but when one compares the training in prayer and medi- 
tation which most of its young people receive with the best of 
the religious training given by the Catholic Church, one un- 
derstands that there is a kind of inwardness, a sense of the vital 
reality of spiritual things, a feeling of need for spiritual rein- 
forcement, which Protestantism has failed to foster. 

But we must go deeper than this and ask ourselves the ques- 
tion whether we really believe that worship is any longer possi- 
ble in the modem world at all. Plainly if objective worship 
be impossible for the intelligent, and if subjective without ob- 
jective worship is self-delusion, there is an end of all worship 
for the modern man. Plainly also the second of the above 
hypothetical propositions is true, — subjective worship without 
some objective worship cannot stand. The question, there- 
fore, narrows down to this: Is any kind of objective worship 
possible for the man of our age? In answer to this it must 
be said plainly and first of all, that objective worship of the 
sort that aims to please the Deity is a thing of the past. The 
modern man cannot even attempt to participate in it without* 
conscious hypocrisy. That is not the end of the matter, ho\^^ 
ever. There is a kind of worship that is perfectly objectiv ^ 
and sincere and that is quite as possible for the intelligent ma 
of to-day as it was for the ancient : — namely that union of aw*"^ 
and gratitude which is reverence, combined perhaps with cor:::^ 
secration and a suggestion of communion, which most though^ -^ 
ful men must feel in the presence of the Cosmic forces and i 
reflecting upon them. Such was the attitude of Spinoza 
Herbert Spencer. Such was the genuinely objective worship l^ 
the ancient philosophers of Greece and India, and of many ^^ 
the Hebrew Psalmists and Prophets. In this act of instincti^ — 
self-abasement there is no aim of producing an effect upon o r / 
self; the attitude is as objective as it is natural. Worship A 
therefore not something to be outgrown. Its forms change w ^^A 
the changing symbols, the chann^ng robes with which men s^^eJt 
to deck out the Determiner of Destiny. The thing itself is as 
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eternal as is man's finitude. The task of the Church is to 
stimulate and direct this fundamental human impulse, with 
what wisdom it can supply. 



CHAPTER XV 

PRAYER AND PRIVATE WORSHIP 

In the chapter on the Cult and Its Causes we saw that the 
earliest religious object was in all probability that impersonal 
and superhuman power which the Melanesians called mana; 
and that individuals as well as social groups from a very early 
period must have felt characteristic emotions and taken charac- 
teristic attitudes in relation to it. This felt relation of the 
individual to the cosmic power, and the responses to which it 
led, developed (after the conception of supernatural conscious 
beings had arisen) into two interlocking though distinguishable 
phenomena, which we may call private magic and private wor- 
ship. The distinction between magic and religion which for 
our purposes shall here be adopted, has already been indicated. 
We shall, namely, follow Hartland and Leuba, who use the 
word magic to include those supernatural devices employed to 
gain one's end without the help of spirits or gods, reserving th^s^ 
words religioiis cult and worship for those acts which depend 
upon the aid of the gods for the realization of the ends desii 
The interrelations of the individual's magic with his private -^ 
religious expressions is of some interest and importance. No' ^ 
many anthropologists are willing to hold with Frazer that re-^ 
ligion is simply " the despair of magic," ^ and that it merelj^ 
succeeded it in time. A view which has place for more of th^- 
facts is that held by Marett and Wundt, that religion grew ovM^ 
of magic. On this general question little need here be said.X 
unless it be to refer the reader back to the brief discussion ot^ 
the subject in Chapter XII. It is possible that magic precede(>^ 
the rise of belief in definitely anthropomorphic spirits or god^ J 
but there is small reason to suppose that the two were relate^^ 
as source and outgrowth. No objection can well be found ^ 
the view that both magic and the belief in spirits grew, togeiL^^ej 

1 " Golden Bough," Vol. I, Chap. 4, esp. pp. 237-40. 
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but independently, out of the original concept of mana. But 
the point that is here of special interest is the question of the 
relation of the magical spell to the (religious) prayer. As the 
title of his well-known essay indicates, Marett's view is that the 
course of religious development was " From Spell to Prayer." * 
The spell, in Marett's opinion, may have originated as a descrip- 
tive accompaniment of various magical acts,^ but its real nature 
is seen only when it becomes an integral part of the performance 
and acts as an imperative utterance, a projection of the will, 
which in some supernatural fashion (through the action of 
inana) produces the desired effect. As disappointing experi- 
ences come to produce the conviction that the mere projection 
of will by means of a spell will not always achieve the end de- 
sired, and as the magician also comes to personify the instru- 
ment or symbol which he uses in his magical performance, " the 
imperative passes into the optative " and the spell becomes a 
prayer.* Wundt's view is not very dissimilar. Prayer origin- 
ates from spell (Beschwdrung)y which is altogether a matter 
of magic' 

It is quite possible and in fact very likely that spell antedated 
prayer. There is, indeed, no decisive evidence on the matter, 
though there may be some significance in the fact that among 
the Australians of to-day the use of spells is well developed, 
while their prayers are hardly more than embryonic.' But to 
say that the spell antedated the prayer is one thing ; to say that 
it produced it, that prayer came from spell, is quite another. 
One cannot logically argue from the chronological to the causal 
connection. The reasons given for such a view are far from 
conclusive. Wundt gives no reason at all, but simply states 

s Published first in Folk Lore, for June, 1904, and later reprinted in his 
" The Threshold of Religion." 

a " The Threshold of Religion," p. 64. Ames adopts this suggestion and 
makes more of it than does its author. See his " Psychology of Religious 
Experience," p. 142. 

4 Op. cit. See also Marett's article " Prayer " in the Encyclopedia Bri- 
tannica (11th Ed.). 

» VOlkerpsychologie. Vol. II, Part III (i.e., really Vol. V), pp. 66(^2. 

• See Spencer and Gillen, op. eit. passim, and especially Chap. XVI. Tlie 
spells used by the ancient Babylonians were evidently much older than 
the prayers and hymns to which they were Mater on) attached. — See Jas- 
trow, "The Civilization of Ancient Babylonia and Assyria" (Philadelphia, 
Lippincott: 1915), pp. 230-40. 
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anthropologists as a survival of the magical custom of using 
the names of powerful spirits as spells. But the history of 
religion gives us also many instances of the influence running in 
the other direction, instances which can only be described by 
the words, from prayer to spell. The earliest human records 
l^ble, the Pyramid Texts of Egypt, contain many a prayer, 
quoted from a period far more ancient even than they, and used 
in the texts as a magical formula.® The whole history of prayer 
in early India, from the Vedic to the Brahmanic period, is an- 
other illustration of this tendency, the spontaneous prayers of 
the early Rishis becoming hallowed and crystallized into magi- 
cal formulas by which the gods themselves could be coerced.*^ 
This tendency, in fact, is by no means limited to Egypt and 
India, but is to be found in almost every religion. Spontane- 
ous prayer tends to get itself repeated under recurring similar 
circumstances, according to the law of habit. Every one who 
observes the custom of " saying his prayers " at night or in 
the morning must have noticed how inevitably one's prayers 
become stereotyped and how unavoidably one formulates a 
kind of private ritual. Thus prayer, private as well as public, 
tends to become formal. Formal public prayers the individual 
learns from his elders, by imitation or direct instruction, and 
coming as most of them do with the authority of several gen- 
erations behind them they are learned with reverence and re- 
garded as sacred. The very form of words itself has a kind of 
sanctity, is peculiarly religious, and is naturally regarded as 
especially pleasing to the deity. Hence these formal prayers 
finally come to be viewed as possessing a virtue of their own, 
and as producing some kind of good result — even if they be 
in a language quite unintelligible to the one who uses them. 

9 So at least Breasted interprets them. See his " Religion and Thought 
in Ancient Egypt" (New York, Scribners: 1012), p. 95. 

10 The most primitive people of modern India, the Todas, present in their 
prayers a curious instance of much the same thing. Prayers, indeed, these 
still are in a sense, but they are in the very process of breaking down and 
turning into spells. V\Tiat there is left of them shows that they were 
once simple petitions, but at present the petitional part " is often slurred 
over hastily and is less strictly regulated than the preliminary portion 
of the prayer," which consists in reciting various names, for whose sake 

the prayer is said to be offered. ( Rivers, " The Todas," London, Macmil- 

lan: 1906, Chap. X.) 



